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NOTE 


“ The unique feature of Mmdukya lies in this that while all 
ihe other Upanishads deal with the several phases of Vedanta, such 
as Religion, Theology, Scholasticism, Mysticism, Science, Meta* 
■physics and Philosophy, Mandukya deals exclusively with Philosophy, 
as defined by the most modern authorities. The three fundamental 
problems of philosophy, according to this special treatise are, 
<1) the nature of the external (material) and the internal (mental) 
worlds; (2) the nature of consciousness; and (3) th* meaning of 
causality. Each of these subjects is dealt with in a chapter. The 
(first chapter sums up the whole at the very commencement. Thetis 
is nothing more for philosophy to do. While it shows how the 
most advanced modern sciences and modern philosophies are 
^approaching its conclusions, it gives to the world of.our own times 
its central doctrine that partial data give partial truth, whereas the 
totality of data alone gives perfect truth. The ‘ Totality ’ of data 
we have only when the three states of waking, dream and deep-sleep 
are co-ordinated for investigation. Endless will be the systems of 
philosophy, if based on the waking state only. Above all inasmuch 
as this philosophy holds that mere ‘ satisfaction' is no criterion 
of truth, the best preparation for a study of Vedanta Philosophy is 
a training in scientific method, but with a determination to get at 
(the very end : ‘ To stop not till the goal (of Truth) is reached.' ” 


V. S. I. 
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N O one that knows anything of the piiilosophy of 
the Upanishads can be said to be ignorant of the 
place that Mcindukya Upanishad with its Kdrikds occupies 
in it. If a man cannot afford to study all the hundred 
and more Upanishads, it will be enough, it is declared 
in the Afuktikopanishad., if he reads the one Upanishad 
of Mandukya, since, as Sankara also says, it contains 
the quintessence of all of them. ThorougHy to grasp 
the philosophy taught in Mandukya, one needs a know¬ 
ledge of the whole field of ancient Indian thought. Such 
being the nature of this work, one with my limitations 
of knowledge cannot presume to be able to dc any justice 
to its merits and that in, what is called a “Foreword”. 
And yet if I agreed to write a foreword to Swami 
Nikhilanandaji’s most valuable publication it was not 
because [ had any thought that this well-cnown and 
learned author of the translations of Vedat lasara and 
Drg Drxya Viveka and frequent writer to m.my leading 
Indian Journals on religion and philosophy needed an 
introduction to the literary world. Nor did I think that 
I could add anything of value to his critical and scholarly 
preface and notes. On the other hand, I consented 
because I felt tliat this was an opportunity for me to 
indicate in some measure the place of Gaudapada, not 
among religionists, theologians, scholastics or mystics 
but among philosophers. In what high regard he is held 
by the Vedantins of the past is well known But the 
esteem that he commands among distinguished men of 
■our own times has yet to be pointed out. With this object 
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in view and also with an idea of acknowledging my own¬ 
indebtedness to some of them I have ventured to say 
a few words. Of two such renowned personages of our 
day one was my most revered Guru, the late Sri Satchida- 
nanda SivSbhinava Narasimha Bharati Swami of Sringeri, 
who introduced me to the study of the Karikhs, at whose- 
feet I had the inestimable privilege of sitting as a pupil. 
Here, a short account of my first lesson in Gaudapada 
may not be considered irrelevant by the reader. The- 
very first day I paid my respects to the Swami more than 
forty years ago, I started thus: “The follower of every 
religion thinks that his faith, his scripture or his inter¬ 
pretation of it reveals the highest truth and that they 
are therefore superior to other faiths, scriptures or inter¬ 
pretations. This notion has contributed not a little to 
the misfortunes of mankind in this world. The case is 
not far different with many of those that are called 
philosophers. Though they have not instigated men to 
cause bloodshed, as mere religionists have done and are- 
still doing, yet they have made their followers delight 
rather in their points of diftcrence than in those of 
agreement. How then is a Hindu in any way better 
than a Mahomedan or a Christian ? Or. again, if truth- 
or ultimate truth, a something common to all minds, 
cannot be rationally reached, is not philosophic enquiry 
a wild goose chase, as so many modern and honest 
thinkers have held 7 Lastly, as regards truth itself, every¬ 
one, even a fool, thinks that what he knows is the truth. 
The Swami in reply said, “What you say may be true 
with regard to mere religion, mysticism, theology or 
scholasticism which are mistaken for philosophy. It 
may be so with the early or intermediate stages in. 
philosophy. But Vedanta, particularly its philosophy,. 
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is something different, ft starts with the very question 
you ask. It sets before itself the object of finding a 
truth, ‘Free from all dispute’ and ‘Noi opposed to 
any school of thought or religion or interpretation of 
scriptures’, its truth is independent of sect, creed, 
colour, race, sex, and belief. And it rims at what 
is Equally gooJ for all beings’.” Then, 1 said, that 
I v/ould devote the whole of my life to the study of 
Vedanta, if the Swami would be so gracious as to 
introduce me to a Vedantin, past or present, that did 
not or does not claim superiority for his religion over 
others on the authority of his own scripture, who does 
not refuse to open the gales of his heaven to those that 
differ from him, but who seeks only such, philosophic 
■truth as does not lead to differences among men. 
Immediately the revered Guru quoted three verses 
from Gaudapada, Karlkas 11-1, 111-17 ard lV-2, and 
explained them, the substance of which has been quoted 
above. “If you want,” he added, ‘‘truth indisputable 
by any one and truth beneficent to all mer, nay, to all 
beir^s, read and inwardly digest what Sanktra’s teacher’s 
leather, Sri Gaudapada says in his Karikas." 

The other eminent per.sonage to whom I owe most of 
my effort to make a critical study of Gauc^apad.a is His 
Highness the Maharaja of Mysore, Sr Krishnaraja 
Wadiyar Bahadur !V. His profound and extensive 
knowledge of philosophy and particularly his high regard 
for Mdndukya Upanishad and the Kdrikds, led to frequent 
talks on the topics dealt with therein. -lis Highness 
who is accustomed to meeting learned scholars, pious 
religionists, and deep thinkers of all t/pes and of 
different countries, is a most disinterested critic. This 
drove me to the necessity of ascertaining how far 
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Gau(Japada’s views are of value from the standpoint 
of the student of Western science and philosophy and how- 
far the ancient Vedanta could stand the fire of modern 
criticism, particularly of science, a knowledge of which is 
so indispensable to the study of philosophy nowadays. 

In this connection, I must not forget to mention that 
my debt is also immense to Mr. K. A. Krishnaswami 
Iyer, the Vedantin of Bangalore, and to those Swamis of 
the Sri Ramakrishna Order, that have devoted their life 
to the philosophicnl pursuit of truth both from the 
ancient and from the modern view-points and that have 
been with me at Mysore. 

After studying CJaudapada for a time I turned to the 
Opanishads and to Brahma-Sutras as interpreted by 
Sankara, under the Sringeri Swami’s invaluable guidance. 
I have now for more than forty years read and re-read 
them in the light of the Swami’s teachings and I find 
that Vedanta is far in advance, not merely of the most 
modern Western philosophic thought, but also of scientific 
thought, so far as its pursuit of knowledge for its own 
sake is concerned. To refer to an instance or two: 
Two thousand years ago Oaudapada anticipated what 
science is just beginning to guess in regard to ‘causal’ 
relation without a knowledge of which Vedanta can never 
be understood. The meaning of ‘Truth’ which is still 
a matter of dispute among many philosophers, has been 
investigated by him more deeply than has yet been done 
by other thinkers. 

Vedanta in its highest, that is its philosophic, aspect 
can have no significance to one who has not realized 
the importance of the most fundamental question in 
philosophy: What is truth, particularly ‘Ultimate 
Truth’? How is it to be tested ? It is the Upanishads. 
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that answer it by declaring that Ultimate Truth is that 
which admits of no difference of view of any kind, as 
two plus two are equal to four. Gaudapada and Sankara 
follow this doctrine in all its implications. It assigns 
to religious faith, theology, scholasticism, mysticism, art 
and science, their respective places in th; one grand 
edifice of human knowledge, as a wholf. Gaudapada 
rejects no kind of knowledge or experienc;. Even the 
views of his opponents, he welcomes and accepts as parts 
of the knowledge that leads to the attainment of truth 
and Ultimate Truth. His distinction lies in the emphasis 
he lays on the impossibility of reaching the highest truth 
unless the totality of human experience cr knowledge 
be taken into consideration. Others general y build their 
systems on the waking slate alone. But the philosophers 
of the Upanishads hold that unless the th 'ce states of 
waking, dream and deep sleep be co-ordinated, there 
cannot be adequate data for the enquiiy regarding 
Ultimate Truth. This is a matter still unknown to 
Europe and America. Nov has the West as /el evaluated 
conceptual knowledge. The relation of mind to its ideas 
or contents is another problem that has not as yet been 
even dreamt of in Western Philosophy. 

To one desirous of making a scholarly study of 
Vedanta, the historical side of the evoluticn of philos¬ 
ophic thought in India is of great value One can, 
however, easily obtain this information in any of the 
modern text-books on Indian Philosophy. But, though 
Gaudapada could be fairly appreciated even without 
such background, yet, his commentator Sankara and 
his followers cannot be fully comprehended without a 
previous acquaintance with the several systems of Indian 
thought. Swami Nikhilanandaji has therefore furnished 
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valuable notes to make such matters clear. One point, 
however, needs to be referred to here, as it is of special 
interest to modern thinkers. 

The several theories of perception, for instance, are 
discussed in the Karikas, it being taken for granted that 
causal relation is an unquestionable fact. Like all true 
philosophers, not mere metaphysicians, he starts with the 
perceptual world and pursues the enquiry. If the word 
“real” be confined to percepts, Gaudapada is not a 
realist. If the word “ideal” be confined to what is 
known within, apart from the senses, he is not an 
idealist. But he admits that the concepts, real and Ideal, 
are of value as steps leading to the highest truth which 
is beyond idealism or realism, or spiritualism, all of 
which only refer to waking experience. To him the 
external world as well as the internal is unreal. But his 
philosophy docs not lead to illusionism, as the goal. 
The relation between mind and matter, idea and sense 
objects, or even mind and its contents is a matter of 
dispute to this day. But Gaudapad^’s explanation may 
or may not be accepted, to the extent to which it is 
confined to the waking state. It does not, however, affect 
in the least his conclusion which is based on the three 
states. He denies the category of relationship, in what 
is Ultimate Truth. Nor does he admit ‘Satisfaction’ 
(Anandam) to be a test of it. 

Another important feature is that he is a thinker of 
the most rational type, which Sankara’s interpretation of 
him, points out. The “philosophic method” (prakriya) 
described here clears so many misapprehensions regarding 
the meaning of philosophy, in general. 

Philosophy, according to Gaudapada and Sankara, is 
an interpretation of the totality of human experience 
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or of the whole of life from the standpoint of truth. 
Philosophy, therefore, is the whole, of which Religion, 
Mysticism (Yoga), Theology, Scholasticism, Speculation, 
Art and Science are but parts. Such philosophy or 
Vedanta as ignores any part or parts, is no Vedanpi. 
In fact it employs the scientific method more rigorously 
than modern science docs. Gaudapada’s and Sankara’s 
view of philosophy is being echoed and rn-echoed by 
modern Western thinkers in defining it. These ancient 
philosophers further declare that all other kinds of 
experience and knowledge are but several stages in the 
evolution of life and philosophic thought. And the 
object sought by philosophy, as these two pre-eminent 
Hindu philosophers say, is the happiness (Siikham) and 
welfare (Hiram) of all beings (Sarva Sa(tva) ir this world 
(lhaiva). 

Gaudapada is little known in the West. There is not 
the least doubt that his work will open new vistas of 
thought to Western enquirers and will make them turn to 
the East for more light. Without the slighicst fear of 
exaggeration, it may be said that in no ott er part of 
the “world” has man dared to pursue truth with the 
degree of devotion, and particularly of rlctermination with 
which he has done in India. It is in India alone that one 
sees the seeker sacrificing not merely all his material 
belongings as in other countries, but also every feeling, 
thought, view, or perception to which he n.ay, at the 
start, be attached. Till one makes sure that nne’s mind 
has been completely purged of all preconceptions or 
prejudices which are the offspring of attachment, one 
cannot hope to command the concentration of mind 
needed for climbing the topmost steps leading to truth. 
One of the greatest characteristics of philosophy in India— 
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not Indian theology and the like—is the perfection to 
which the method of eliminating preconceptions is carried. 
And to do this one must be a dhira (hero). 

Much less does the West know of Gaudapada’s 
method of complete eradication of the ‘Ego’ or the 
personal ‘self,’ a subject, to the supreme importance of 
which. Western Science not its Philosophy or specula¬ 
tion which is blissfully ignorant of it—is just becoming 
alive.' Swami Vivekananda says, “Can anything be 
attained with any shred of‘I’ left?’’ And Sri Sankara 
says, “The root of all obstacles (in the pursuit of Truth) 
is the first form of ignorance called the ‘Ego’. So long 
as one has any connection with the ‘Ego,’ vile as it is, 
there cannot be the least talk about liberation (from 
ignorance).’’ 

As has been hinted in the Note also at the beginning, 
the best modern scientists hold that: “The Scientific 
man has above all things to strive at self-elimination, in 
his judgments to provide an argument which is true.... 
unbiassed by personal feeling is characteristic of what 
may be termed the Scientific frame of mind....’’ 

“The validity of a scientific conclusion depends upon 
the elimination of the subjective element -’’ 

“What is most difficult of attainment and yet indis¬ 
pensable is distrust of our personal bias in forming 
judgments. Our hypothesis must be depersonalized. 

-From J. A. Thomson. 

How strongly this discipline is enforced on the seeker 
after truth in India may be gathered from what §ri 
Krshna says in the Bhagavata: 

“One should prostate oneself on the ground before 

every creature down to-an ass or a dog,.... so that 

‘egoism’ may quickly depart.” 
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The essence of the teachings of Hindu Philosophy htve 
is found in the following prayer of the great Sri Rama- 
krishna Paramahamsa; (Translated). *• Cnc man says 
this, another man says that. O mother, pray, tell me 
what the Truth is.” 

Many such and other matters of great talue are ably 
dealt with by the Swamiji in the body af the work. 
This distinguished and learned author has done a real 
service to such earnest seekers after truth, as are deier- 
minod to reach the end, wherever English ts known, by 
translating this priceless work of ^ri Gaudapada, the first 
Vcdiintic philosopher, known to Indian history in what 
is said to be the post-Upanishadic or modern period. 


V. SUBRAHMASYA IYER. 






PREFACE 


T he Mandukya Upanishad, like Mundaku, Praxna and 
some minor Upanishads, forms part o ' the Aiharva 
Veda. It is one of the shortest of the ten principal 
Upanishads. Gaudapada has written two hundred and 
fifteen verses known as the Karikd to explain the 
Upanishad and Sankara has written a corimentary on 
both the Upanishad and the Kcirika. Anandagiri in his 
Tlkti explains at greater length Sankara’s commentary. 

The Mandukya Upanishad. like other Upanishads, dis¬ 
cusses the problem of Ultimate Reality. Die knowledge 
of Brahman or Atman, the goal of existence, is its theme. 
Unlike most of the Upanishads, it does n )t relate any 
anecdote or any imaginary conversations to elucidate 
the subject-matter. It is also silent about rituals and 
sacrifices in any form as they are irrelevant to the meta¬ 
physical or philo.sophical discu.ssion of Reality. It goes 
straight to the subject. The extreme brevity of its state¬ 
ments has been the cause of despair to .supe'ficial readers 
who are unable to understand its real significance. 

The well-known method of Vedanta to arrive at 
Reality is what is known as “Vicharu”. This Upanishad 
also follows the same method. In the first place Atman 
is associated with the three states of wakinr, dream and 
deep sleep, and, then, these states are shewn to merge 
in Turiya or the Ultimate Reality. And n the sequel 
it is pointed out that the non-dual Atma., is identical 
with the three stales and therefore all ihat exists is 
Brahman. The nature of the Ultimate Rcility has been 
described in the seventh text of the Upanishad. 
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As the generality of men cannot realize the Ultimate 
Reality which is beyond all categories of time, space and 
causation, it is sought to help them to do so by means 
of a symbol. The symbol selected by the MandQkya 
Vpaimhad as well as the other Upanishads is Aum, the 
word of all words. Aum consists of three .sound symbols, 
viz.. A, U, and M. These three denoting the gross, the 
subtle and the causal aspects of Brahman (from the 
relative standpoint), have been equated with the three 
states mentioned above, which contain the totality of 
man’s experience. The method adopted by the Upanishad 
and followed by Gaudapada for arriving at Reality is 
to analyse our experience. Through the contemplation 
of the three sound symbols as the three states, the 
student, endowed with the mental and moral qualifica¬ 
tions required for the understanding of Vedanta, is helped 
to reach the Ultimate Reality. 

The Kdrikd of Gaudapada is divided into four 
chapters (prakaranas ); (I) Af’ama (Scripture), (2) Vailathya 
(the illusoriness of sense-experiences), (3) Advaita (non¬ 
duality), (4) Aldlaidnti (the quenching of the fire-brand). 
The first chapter deals with the problem of Reality from 
the standpoint of the Vedas. The three subsequent 
chapters demonstrate the same truth by means of 
reason. 

Sankara, who has commented only on Vedantic works 
of the most authoritative character, such as the Gild, the 
Upanishads and the Sutras, has deemed it necessary to 
write a commentary on Gaudapada’s Kdrikd. This 
indicates the supreme importance and value of this 
treatise to the philosophy of Advaita Vedanta. 

Who was Gaudapada ? Tradition makes him the 
teacher of Govinda who was the teacher of Sankara. 
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It is said that Gaudapada wrote, besides the Karika on 
Mandukya Upanishad, commentaries on the Sankhya 
•system and Uliara Gild. But there dees not exist 
much evidence to support it. Anandagir says in his 
Tikii on Sankara’s commentary on the Karika (4-1) 
that Gaudapada performed great austerities in the 
Badarikasrama, in the interior of the h imalayas, in 
order to propitiate Narayana who is wort hipped there 
as the God-Man. Narayana being plca.scd with his 
devotion revealed to him the secret of the Advaita 
Vedanta. Gaudapada salutes this Narayana in the 
opening verse of the fourth chapter of the Karika. 
In the face of the controversy regarding the date of 
Sankara, the date of Gaudapada cannot be definitely 
fixed. The generally accepted date of Sarkara’s birth, 
one agreed to by Bhandarkar, Pathak and Deussen, 
788 A.D. is not free from objections, /iccording to 
Swami Frajnanananda Saraswati and a few other .scholars, 
.Sankara flourished before Christ. Some emirent scholars, 
by an examination of the literary style of sankara and 
the historical and other references, push bick his date 
to the second century B.C. Their contentirn cannot be 
lightly brushed aside. One fact, however, ca:i be asserted 
without fear of contradiction that Gaudapada is the 
solitary philosopher, known to us, who, befire Sankara, 
gave a rational explanation of the Advaita Vedanta 
which is the objective of the Upanishadic teachings. 

Lven the Sutras of Badarayapa are not free from 
a priori reasoning, that is, reasoning condit oned by the 
tradition and the authority of the Scriptures. It is 
only Gaudapada that has successfully demonstrated 
in his Karika that the non-dual Atman declared in the 
IJpanishads as the Ultimate Reality is not a theological 
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dogma, and that it does not depend upon the mysticr 
experiences of the Yogis; but that it is a metaphysical 
rather a philosophical truth which satisfies the demands, 
of universal tests and which is based upon reason 
independent of scriptural authority. Gaudapada, as- 
already stated, follows, in the first chapter of his book, 
the traditional method of basing his conclusions on the 
authority of the Scriptures and demonstrates that the 
aim of the Sruti is to establish the non-dual Atman as 
the ultimate authority. In the following chapters he 
re-establishes the same truth through reasoning alone 
and thus meets the arguments of the Buddhists and other 
thinkers who do not admit the authority of the Vedas. 
Sankara refers to this in his commentary on the first 
verses of the last three chapters of the Karika. 

Here, we deem it necessary to review some of the 
observations of the latest among well-known authors. 
Professor S N. Das Gupta, m.a., ph.D., in his celebrated 
work, A History of Indian Philosophy (pp. 423-29) 
regarding Gaudapada and his philosophy writes; 
“Gaudapada thus flourished after all great Buddhist 
teachers Asvaghosha, Nagarjuna. Asanga and Vasu- 
bandhu, and I believe that there is sufficient evkhnee in 
his Kdrikus for thinking that he was possibly himself 
a Buadhist, and considered that the teachings of the 
Upanishads tallied with those of Buddha. Thus at the 
beginning of the fourth chapter of his Karikds he says 
that he adores that great man (dwipaddm varam) who 
by knowledge as wide as the sky realized (sambuddha) 
that all appearances {Dharma) were like the vacuous sky 
(gaganopamam). He thus goes on to say that he adores 
him who has dictated flesita) that the touch of the untouch 
{Asparia Yoga—probably referring to Nirvana) was the 
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goal that produced happiness to all beings and that he 
^as neither in disagreement with the doctrine nor found 
any contradiction in it {avivada aviruddhaicha).... In 
iV. 19 of his Karikd, he again says that the Buddhas 
have shown that there is no coming into fieing in any 
way (sarvathd buddhairajatiparidipitah). Again in IV. 4. 2 
he says that it was for those realists {vdstuvddis), since 
they found things and could deal with them and were 
afraid of non-being, that the Buddha hac spoken of 
origination (jati). In IV. 90 he refers o Agrayana 
which we know to be a name of Mahdydna. Again, 
in IV. 98 and 99, he says that all appearances are ‘pure 
and vacuous’ by nature. These the Buddha, the emanci¬ 
pated one (mukta) and the leaders know. It was said 
hy Buddha that all appearances were knowledge. He 
then closes the Karikds with an adoration vhich in all 
probability also refers to the Buddha.... Gaudapada does 
not iiul,:ate his preference one way or the other (i.e., 
regarding the theories of creation), but d;scribes the 
fourth state.... Jn the third chapter Gaudapada says 
Chat truth is like the void (Akd.va) which is tonceived as 
taking part in birth and death, coming and going and as 
existing in all bodies, but, however it be conceived, it is 

all the while non-different from Akdsa _ He should 

awaken the mind (citta) into its final disiolution _ 

All the Dharmus (appearances) are withoi t death or 
xlecay. Gaudapada then follows a dialectical form 
of aiguraent which reminds us of N3garjuiia.. .. All 
experiences {prajnapti) are dependent on teasons, for 
otherwise both would vanish.... When we look at all 
things in a connected manner they seem to be dependent, 
but when we look at them from the point of view 
of Reality or truth the reason ceases to he reason .... 



XVI 


PREFACE 


Therefore neither the mind nor the objects seen by it 
are ever produced. Those who perceive them to suffer 
production are really traversing the reason of vacuity 
(Kha).... ft is so obvious that these doctrines are 
borrowed from the Madhyamika doctrines, as found in 
the Ndgdrjuna Kdrikas and Vijnanavada doctrines as 
found in Lankdvatara, that it is needless to attempt to 
prove it. Gau^apada assimilated all the Buddhist 
^myavdda and Vijnanavada teachings and thought that 
these hold good of the ultimate truth preached by the 
Upanishads. It is immaterial whether he was a Hindu 
or a Buddhist, so long as we are sure that he had the 
highest respect for Buddha and for his teachings which he 
believed to be his.... He only incidentally suggested 
that the great Buddhist truth of indefinable and un¬ 
speakable Vijndna or vacuity would hold good of the 
highest Atman of the Upanishads, and thus laid the 
foundation of a revival of the Upanishadic studies 

on Buddhist lines_” (The English words in italics 

are ours.) 

Our interpretation of the passages in the above 
quotation will be found in the body of the book. 
Prof. Das Gupta has given his own interpretation of the 
Kdrikd, without attaching any value to the commentary 
of Sankara or the Tikd of Anandagiri and it is clear 
from the point of view of Prof. Das Gupta that Sankara 
has failed to undertsand the sense of the Karikd. This 
attempt of Prof. Das Gupta to interpret the Kdrikd 
according to his own view is no doubt responsible for 
ascribing to Gaudapada the views which, according 
to us, he never seems even to have dreamt of cherishing. 
Prof. Das Gupta tries to prove that Gaudapada was 
possibly a Buddhist and that his philosophy was borrowed 
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from Buddhism. Wc shall therefore offer a few words 
of criticism regarding the views of Prof. Das Gupta. 

It has nor been settled that Gaudapada flourished 
after the Buddhist philosophers, Asvaghosha, Nagarjuna, 
Asanga and Vasubandhu. Some recent researches 
reveal that he lived long before them. This is, however, 
a point for the student of history of literature. Further, 
the standpoint and the conclusion of Gaudapada’s 
philosophy, however, are fundamentally d fferent from 
those of the Buddhist thinkers named above. There 
is no evidence in his Kdrikd to show that Gaudapada 
was possibly a Buddhist. There is positiv'C proof on 
the other hand to show that he was not a Buddhist. 
Gaudapada himself states, for instance, in the clearest 
possible language at the conclusion of the Kdrikd 
(IV. 99) that "This (his own view) is not the view of 
Buddha.” Sankara in his commentary of this Kdrikd 
says that the essence of the Ultimate Reality, which is 
non-dual and which is free from multiplicity of the 
perceiver, perception and the perceived, hrs not been 
taught by Buddha. In its refutation of tfe reality of 
the CNternal objects and in asserting that all objects 
are mere acts of mind (manahspandanam). the Buddhist 
Vijnunavada, no doubt, approaches the non-dual 
consciousness of the Upanishads, but the knowledge 
of the non-dual Atman, which alone is the Ultimate 
Reality, can be found in Vedanta alone. Wc are of 
opinion that Buddhist metaphysical thought is nearest 
to Gaudapada’s Kdrikds. Further corrobaration can 
be found in Sankara’s commentary on Kdiikds IV. 2Si 
and 83. 

Prof. Das Gupta, in order to prove his conclusion, 
has givai his own interpretations. One studying the 
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Upanishads and the Kdrik&s in accordance with the six 
canons (lingam) of interpretation, viz., the beginning and 
the conclusion (upakrama and upasamhdra), repetition 
•(^abhyasa), originality {aparvatd), result (phalam), eulogy 
iarthavSda) and demonstration (upapatti), will find that 
the aims of the Upanishads and the KarikS are identical, 
namely, the establishment of the non-dual self as the 
Ultimate Reality and this cannot be found in the 
teachings of the Buddhist philosophers. 

At the beginning of the fourth chapter of the KQrika, 
(Gaudapada docs not adore Buddha but Narayana who 
is worshipped in Badarikasrama through the symbol of 
Man. The word Dharma used by Gaudapada does not 
mean appearance. 'Dharma' literally means ‘attribute’, 
which is, according to the Vedanta philosophy, non- 
different from the substance—as the heat and the light 
are non-different from the sunshine. 'Dharma' is 
used by Gaudapada to mean Jiva which if taken as 
attribute of Brahman is non-different from it. Gaudapada 
has admirably proved in his Karika that all Dharmas or 
Jivas are identical with the non-dual Brahman and there¬ 
fore they are ever-purc and ever-illumined. The word 
'Dharma' has been used in the plural sense in view of 
the multiplicity of the Jivas from the standpoint of 
■empirical experience. Gaudapada contends that what 
others, from their relative standpoint, take to be multiple 
Jivas, is nothing but non-dual Brahman. The analogy 
of Dharma to Akdsa, based upon vacuity, is far-fetched. 
The real point of analogy lies in their all-pervasiveness, 
purity and subtle nature. But Dharma is not really 
identical with AkdJa as the latter is known, from the 
empirical standpoint, to contain the element of insentiency 
d,ja4a). The adoration referred to in IV. 2 is not directed 
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to Buddha, as hinted by Prof. Das Gupta, but to- 
Narayanit. 

The translation of the word ‘ Asparsayoga' as the- 
‘touch of the untouch’ does not convey ary meaning. 
It certainly does not refer to Nirvana as siggested by 
Prof. Das Gupta, if Nirvana means total t nnihilation. 
We prefer to translate the word as the Yoga which is 
not related to anything. Apparently there is a contra- 
dicticin involved in the word. The wore. "Asparsu' 
meaning freedom from relationship refers to the non-dual' 
Brahman alone. But Yoga signifying unicn indicates 
duality. Gaudapada designates the path of knowledge 
described in the Kariki and in Advaita VedSnta as 
Asparsayoga inasmuch as the word Yoga was used in his 
time also to denote the method of attait ing to the 
Llltimale Reality. In the Bliagavadgila. for instance. 
Yoga is used in different senses. Yoga is also used in the 
broad sense, of'discipline' or 'path'. That :his method 
is free from all relationship has been denic nstrated in 
the hdrika. The Ultimate Reality taught in the Karika 
and Advaita Vedanta cannot be Nirvana if that word 
means, as is known from the study of seme of the 
Buddhist writers, the total negation of everything. But 
vshether Buddha himself used the word in that sense is 
doubtful. The iion-dual Brahman taught {v,de Chapter 
III and H. 2.3 of Kdrikd) in the Advaita Vcdinla is free 
from hostility and contradiction as accord ng to this 
philosophy non-dual Brahman alone exists Hostility 
and contradiction are inherent in all dualitlic systems 
of thought. 

Gaudapada has, no doubt, used the word ‘Buddha’ 
several times in the Karikd. But the word does not 
refer to the traditional founder of Buddhism, as Prof. 



XX 


PREFACE 


'Das Gupta seems to suggest. It only means the knower 
oF Truth. The word ‘Agrayana' in IV. 90 may be made 
to indicate ' Mahay ana' only by a fanciful resemblance 
of words. The word really means 'Prathamatah', i.e., 
in the first place, otherwise one cannot get any meaning 
out of the Karika text in which the word occurs. 

Prof. Das Gupta complains that Gaudapada ‘does 
not indicate his preference one way or other’ regarding 
the theory of creation. In the Agama Prakarana {Karika, 
7-9) he enumerates several current theories of creation 
given by those who accept creation as a fact. He calls 
these theorisers mere speculators on the process of crea¬ 
tion {srstichiniakah). Those to whom creation is real 
are certainly at liberty to advance any theory according 
to their tastes. But none of these speculators proves 
the reality of creation on rational grounds. Gaui^apada 
is not in the least interested in these theories. He 
questions the reality of the act of creation, from the 
standpoint of the ultimate truth. Creation may be a 
fact to those who, like children, take empirical knowledge 
to be ultimate truth. Gaudapada, throughout his Karika 
and particularly in the fourth chapter, clearly demon¬ 
strates that the category of causality cannot be applied 
to the non-dual Atman, Absolute non-manifestation 
,,aiati) is the only truth. Centuries before Hume and 
Bradley, Gaudapada proved that causality has no basis 
in fact. Creation indicates an unsatisfied desire on the 
part of the creator. If the Ultimate Reality be complete 
or perfect in itself and self-satiated (aptakama), then the 
act of creation can never be predicated of it. Hegel 
contradicts himself when he says that a logical necessity 
impels the evolution of the Absolute. Schelling’s expla¬ 
nation that the £Volution of the Absolute into ego 
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and non-ego can only be understood by an intellectual 
intuition, is mysticism or mystification, but lot rational 
truth. 1 r there be no creation how can one explain the 
multiplicity of empirical experience in tht; universe ? 
GaudapSda by an inexorable logic proves that this is 
the very nature of the Effulgent Being {Devasya esha 
svahhavah). Whatever one experiences is only non-dual 
Brahman. All this is verily Brahman. Non-dual Brahman 
alone is. Diagnosis of the headache of a headless man 
(kahandha) is ludicrous and irrelevant. If the manifested 
manilold had ever existed, then one would ihink of its 
origination or destruction. That we sec duality is due 
to our ignorance of the true nature of Reality which is 
non-dual Brahman. Again this ignorance (I'faySi) docs 
not exist from the standpoint of Reality. Mlya is only 
an e.xplanation of creation given by those who hoU 
creation to be a fact. Therefore Gaudapada sums up his 
philosophy, 'None (is) in bondage, none liberated, this 
is the ultimate truth’ (11.32). 'No Jiva is ever born. 
Such birth is unreal. This indeed is the hi.’hest truth 
that nothing whatsoever is born’ (III. 48). 

Gaudapiida, no doubt, says that Atman is like Akasa 
(111. 3). But voidness is not the point of analogy. He 
intends to convey the idea that Atman, like the Akdsa 
is subtle, without parts and all-pervading. Gaudapada 
was well aware of the fallacy of Nagarjuna’s reasoning. 
Void or a negation cannot be the substratum of an 
illusion. The illusion of the mirage, the snake or the 
silver must have a positive substratum in the form of the 
dc.sert, the rope or the mother-o’-pearl. Sankara aptly 
criticises the position of the Buddhist nihilists as lacking 
in intelligence, for they, in spite of the veiy fact of 
.cognition and experience, describe every thing, including 
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their own experience, as mere void. Therefore the Ultimate 
Reality is not a void or a negation. Without a positive 
Reality we cannot affirm our empirical experience. But this 
affirmation is not a co-rclative of negation. Our relative 
experiences have the dual predicates of affirmation and 
negation. The Ultimate Reality is free from affirmation 
and negation, the inevitable characteristics of the relative. 

The translation of the first line of the 44th Karika of 
the third chapter as “He should awaken the ‘mind’ 
{citta) into its final dissolution (laya)” does not convey 
the correct meaning. Gau^apada uses the word 'laya' 
in the sense of deep sleep or Yogic Samadhi. Samadhi 
is the last word of the Yoga mystics. According to 
Gaudapada this i,s an obstacle to the realisation of truth. 
The seeking of pleasure in Samadhi shows an exhaustion 
of the inquiring mind. It is because the Yogis look upon 
mind as separate from Atman, that they seek to control 
it in Samadhi. But Gaudapada says that the mind is 
the non-dual Atman. Therefore there docs not arise any 
question of controlling it. The mind and its activities 
iprachdra. Comp. HI. 34) are nothing but non-dual 
Brahman, ever-pure, ever-free and ever-illumined. It is 
only due to ignorance that one perceives the duality of 
the subject-object relationship in the activities of the 
mind. But a knower of truth perceives everywhere and 
in all activities only the non-dual Brahman (Gita, IV. 24). 
Hence Gaudapada warns the student against the trap of 
the Yogic Samadhi, as described in the line quoted above 
(III. 44) which really means that one should awaken the 
mind from the (inertia of) laya {Samadhi or deep sleep) 
by the repeated practice of discrimination. The Veddntic 
Samadhi does not signify the realization of Truth with 
closed eyes. It means the vision of Truth with eyes open 



PREFACE xxiii 

<5n every object. A Vedantist thus describes the Sam&dhi, 
“With the disappearance of the attachment to the body 
and with the realization of the Supreme Self, to whatever 
object the mind is directed, one experiences .iamddhi." 

Nowhere does Gaudapada, or Sanka'a or this 
Upanishad itself say that the ‘Fourth’ is a ‘State’ (Avasta) 
as Prof. Das Gupta says. 

All Dharmas according to Gaudapada, arc without 
■death or decay (IV. 10). Prof. Das Gupta, is we have 
already pointed out, wrongly translates Dharmi as appear¬ 
ance. ‘Appearance’ is certainly attended wit! disappear¬ 
ance, i.e., death and decay. For, Gaudapida rightlv 
defines appearance and illusion as that which does not 
exist at the beginning or at the end (II. 6). Any appear¬ 
ance is perceived by Atman only so long as that particular 
condition of his mind which gives rise to the appearance 
lasts. But Dharnui can be said to be without decay or 
death only if it means Jivit which is the Si;me as the 
non-dual Brahman. 

We are afraid the translation of the 24th Karikd 
(Chapter IV) as “all experience is dependent on reasons’’ 
{sanimittatvam) is not correct. This Kdrika gives the 
view of the opponent (Purvapaksha) who asserts the 
reality of the external objects. The opponen; says that 
all subjective experiences have their ‘cause’ (net ‘reason’) 
in external objects as otherwise there would exist no 
variety in experience. Further as no true explanation 
can be given of the pain and misery we I'-xperience, 
Gaudapada refutes the view of the realists with the 
arguments of the Buddhist idealists in the next KSrika. 
Gaudapada says: If this be the contenticn of the 
opponent that external world or objects create subjective 
idea, we ask. What causes the external world or objects ? 
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The realist cannot point out any such cause. Hence the 
argument of causality based upon such experience fails. 
The position is summed up in the statement that the 
argument of so-called external cause (viz., the external 
objects) is not valid. A knower of truth does not see 
any object other than ideas which, being identical with 
the mind, are the same as the non-dual Brahman. 
In IV. 28 Gaudapada refutes the Buddhist idealists 
{Vijnanavadins) as well. He quotes the views of the 
Vijndnavadins for the refutation of the realistic theory 
of consciousness which is, according to that school of 
thought, momentary, subject to birth and death and 
full of misery. He says that those who hold mind to 
be subject to birth and death, etc., arc really like those 
who seek to trace the foot-prints of birds in the sky. The 

translation of this Kdrika (IV. 28) as "Those who- 

vacuity” given by Prof. Das Gupta, does not seem to 
be correct. 

As we have already stated. Prof. Das Gupta tries 
to prove that Gaudapada has borrowed his ideas from 
the Buddhist philosophers. His criticism and estimate 
of Kdrika appear to be prejudiced. Gaudapada may have 
“assimilated all the Buddhist Smyavdda and Vijnanavada 
teachings,” but this does not prove that he “thought that 
these hold good of the Ultimate Truth preached by the 
Upani.shads.” Madhusudan Saraswati and Vachaspati 
Misra may have assimilated the entire Nydya system of 
thought but this does not prove that the Nydya views 
hold good of the truth cstabli.shcd in the Advaita Siddhi 
or Bhdmati. Every philosopher, worth the name, studies 
contemporary systems of thought. He may even borrow 
some lines of arguments from others for purposes of 
explanation. Sankara himself has done so. But it is 
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a travesty of truth to call Sankara a crypto-Buddhist 
(Prachchhanna Bauddha), as some of the dualists have 
done. We have not .seen anywhere in the Karika 
Gaudapada saying that he is a believer in Buddha, the 
founder of Buddhism. 

Granting that Gaudapada had “the highest respect 
for Buddha”, every Hindu and every lover of truth 
cherishes a similar feeling of the highest regard for the 
Compassionate One. But this does not prove that they 
necessarily accept all that Buddha or Buddhism teaches. 
In fact the Hindus recognised centuries ago and even 
now recognise Buddha as one of the Avaidn of Vishnu 
like Rama and Krshpa. Gaudapada does net certainly 
“incidentally suggest that the great Buddhist truth of 
indefinable and unspeakable Vijndna or vacuity would 
hold good of the highest Atman of the Upanishads.” 
To as.scrt this is to pervert the real import of t,ie Karika. 
On the other hand, Gaudapada cmphaticall / declares 
(IV. 28) that he accepts the conclusion of the Buddhist 
Vijndnavcidihs in order to refute the realist’s .'ontention 
of the reality of the external objects. But neither the 
Vijndnavddins nor the iunyumdins have got anything 
to say regarding the non-dual Atman, which can be 
realized only through the rigorous pursuit of truth which 
the Advaita system alone docs. Gaudapada dees not let 
an opportunity pass without criticising the MLdhyamika 
view of absolute nihilism. The estimate of Gaudapada 
and his Karika as given by Prof. Das Gupta in h s History 
of Indian Philosophy, does not indicate the high water¬ 
mark of unbiassed judgment. 

Prof. Radhakrishnan gives an estimate of Gaudap5da’s 
philosophy in his well-known Indian Philosophy (Vol. II, 
pp. 452 -465). He thinks the use of some woris in the 
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KdrikS is peculiarly Buddhistic. We have answered this 
point in our criticism of Prof. Das Gupta’s remarks. 
It may be stated here that it is a favourite method of 
Gaudapada and Sankara to put one school of thought 
against another and ultimately show the untenability 
of both. Even the conclusions of the Buddhist philos¬ 
ophers can be found in some place or other of the 
Upanishads. It only proves the fact that at that time 
certain philosophical terms were the common property of 
Indian thought in general. One cannot accuse a modern 
philosopher if he uses the arguments of modern science 
in order to refute the contentions of his opponents or 
establish his own position. 

Prof. Radhakrishnan says that both “Badarayana 
and Sankara strongly urge that there is a genuine 
difference between dream experience and the waking 
one and that the latter is not independent of existing 
objects.” According to Gaudapada there is no difference 
between the dream and the waking states from the 
standpoint of the Ultimate Reality. Thus an attempt is 
made to point out the difference between Gaudapada’s 
system and that of Sankara. Again it is said that 
‘‘in Gaudapada the negative tendency is more prominent 
than the positive. In .Sankara we have a more balanced 
outlook.” We disagree with Prof. Radhiikrishnan. In 
his commentary on Brahma-Sutrus iSankara, no doubt, 
makes a distinction between the waking and the dream 
states. But that is done from the empirical standpoint. 
We have not seen Sankara anywhere declaring the reality 
of both the states, from the standpoint of Ultimate Truth. 
Gaudapada also admits the two states of waking and 
dream on the empirical plane, in which our experiences- 
are associated with external objects and their absence 
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tIV. 87). But the next Karika indicates the Ultimate 
Reality to be that in which there is neither any object, 
nor the idea of experiencing it. We do nc’t know of 
any difference between the thoughts of nkara and 
Gaudapada. Had it been so Sankara woulJ not have 
written a commentary on the Karikd. Nowhere in his 
explanation of the Kiirikd does Sankara point out his 
disagreement with the views of Gaudapiida. It cannot be 
said that the views of Sankara as embodied in the 
commentary on the Karika are different from those 
expounded in the commentaries on the Upaiiishads, the 
Brahma-Sutras and the Gita. Even the aciitest critic of 
Sankara has not been able to point out any inconsistency 
in the writings of Sankara. 

Sir Radhakrishnan makes the follouirg remarks 
regarding the philosophy of Gaudapada: "The general 
idea pervading Gaudapada's work, that bondage and 
liberation, the individual soul and the wor d, are all 
unreal, makes the caustic critic observe that the theory 
which has nothing better to say than that an unreal soul 
in tr>ing to escape from an unreal bondage ii an unreal 
world to accomplish an unreal supreme goi'd, may itself 
be an unreality, ft is one thing to say lha. the secret 
of existence, how the unchangeable reality exf resses itself 
in the changing universe without forfeiting its nature is 
a mystery, and another to dismiss the who e changing 
universe, as a mere mirage. If we have to pky the game 
of life, we cannot do so with the conviction tl at the play 
is a show and all the prizes in it arc mere tlanks. No 
philosophy can consistently hold such a theory and be 
at re.st with itself. The greatest condemnation of such 
a theory is that we are obliged to occupy ou'selves with 
objects, the existence and value of which we i.re continu- 
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ally denying in theory. The fact of the world may be- 
mysterious and inexplicable. It only shows that there 
is something else which includes and transcends the 
world; but it does not imply that the world is a dream.”" 

The main difference between the Advaita and other 
systems of thought is that the former does not find any 
reason for believing in the reality of the process of 
becoming whereas the latter pin their faith to evolution, 
creation or manifestation as real. Some Advaitic 
philosophers in order to explain the fact of the mani¬ 
fested manifold ("which is perceived) adopt their theory 
of Vivarta according to which Brahman appears as the 
world without forfeiting its essential nature. It is like 
the rope appearing as the snake. Other schools of 
thought give other explanations of the process of becom¬ 
ing and not one of these explanations can be supported 
by reason. Gaudapada by an irrefutable logic disproves 
the reality of causation in the fourth chapter of Karikd, 
and posits the Ajatavada according to which Brahman 
or Reality has never become the universe. No one can 
ever prove the apparent mystery of one becoming the 
many, for, the many does never really exist. 

Neither Gaudapada nor Sankara ignores those who 
believe in the reality of the external objects or of the 
manifested manifold on account of their perceiving those 
objects through the instrumentality of the sense organs 
or their attachment to the particular avocations of life 
(IV. 42). They are generous enough to say that any 
defect that may attach to the belief in the reality of the 
external objects is not at all serious. If these realists will 
only pursue truth they will see that to the non-dual 
Atman causality or duality can never be applied (IV. 42). 
The generality of mankind bereft of the power of dis- 
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crimination is, no doubt, satisfied with empir cal expert 
ence. Let it do so. But it is the aim of the philosopher 
that is bent upon the discrimination of the real and the 
unreal to point out the truth, the Ultimate Rjality even 
if it proves the unreality of the tinsels and baubles of 
sense-perception. The non-discriminating mind, no doubt, 
plunges headlong into the play of life talcing cvjry experi¬ 
ence to be real and takes the prizes of such experience. 
But it is only a philosophic mind that see; that the 
so-called play is but an unreal 'shadow show’ and all 
the prizes are mere blanks. Is that not also tie convic¬ 
tion of all sober-minded persons, when they, in their 
maturity of thought, take a retrospective vie\/ of life? 

There are two ways of enjoying a theatrical show. 
Both spectators and those who take part in the show 
enjoy it. The actors identify themselves v'ith their 
respective characters and take the show as rea . There¬ 
fore they cannot be said to enjoy the show in reality. 
But the spectators on account of their detached outlook, 
with their knowledge of the unreality of the show, really 
enjoy it. 

The existence of external objects depends jpon the 
belief that they exist (IV. 75). No one has yet been able 
rationally to demonstrate that things exist indcjiendently 
of the percciver’s mind. Even the thing-in-itscll of Kant 
is a mere hypothesis based upon the belief in causality. 
Kant by making the things-in-lhcmselves wiich are 
beyond the categories of time, space and causality, the 
cause of the phenomena is inconsistent with himself. 
But, a mere belief in the existence of the external objects 
does not prove the reality of their existence. Even in 
common parlance it is said that all that glitters is not 
gold. The ‘hay, wood and stubbles’ of the wond, when 
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tested by the fire of the philosopher’s reasoning, are 
found to be unreal. It is certainly not irrational in 
a philosopher to pursue truth and to demonstrate that 
the game of life which he plays is a mere show and that 
^all the prizes in it are mere blanks’. All of us, in a rare 
moment of discrimination and reflection, realise that ‘the 
world is a dream’. To our utter disillusionment we 
ultimately discover that we occupy ourselves with objects 
the existence and value of which must really be no more 
than those of appearances. A student must be dis¬ 
appointed if he expects Advaita Vedanta to point out to 
him the means of enjoying pleasures, which depend upon 
the subject-object relationship, which is based upon 
duality of existence. The only aim of Vedanta is to 
dehypnotise the mind which has been hypnotised into 
the belief that duality really exists. The only positive 
sati.sfaction guaranteed to a VedSntist is that he will 
no longer be deluded by ignorance which paints the unreal 
or the seeming as the real. For, in the language of 
Sankara, the knowledge of Reality destroys one’s hanker¬ 
ing after objects which are unreal just as the knowledge 
of the mother-o'-pearl (mistaken for silver) removes the 
delusion regarding the silver. This knowledge may be 
chimerical to those who are still attached to the tinsels 
and gew-gaws of the world and the prizes it offers; but 
it is of supreme value to the seeker of Reality. 

Sir S. Radhakrishnan seems to suggest that Sankara 
•thinks waking experiences, to be more real than the 
dream ones. This view may be true from the non- 
philosophical standpoint. The distinction between the 
reality of the waking and that of the dream experiences 
is said to depend upon the sense-organs apparently indi¬ 
cating reality. We create a false standard of reality in 



PREFACE 


XXXI^ 


our relative plane of consciousness and thus hold one 
set of experiences to be more real than another. But 
does Sankara say anywhere that waking experiences are 
real from the standpoint of the Ultimate Truth ? All 
our experiences, whether waking or dream, aie possible 
if we believe the act of creation to be real. What is the 
view of Sankara regarding creation ? When the oppo¬ 
nent (PQrvapakshin) tries to find inconsistenc es in the 
different accounts of creation given in the Vedas, Sankara 
says in various places, for instance, in the introduction 
to the fourth chapter of the Aitareya Vpaiishad as 
follows; “Here {i.e., the theories and stories of 
creation), the only fact intended to be conveyed is 
the realization of Atman, the rest is but attractive figure 
of speech; and this is no fault. It seems to be more 
reasonable that the Lord, omniscient, omnipotent, did, 
like a magician, display ail this illusion to facilitate 
explanation or comprehension, inasmuch at stories,, 
although false, arc easily understood by all. ,t is well 
known that there is no truth to be attained from accounts 
of creation (as they are false); and it is well established 
in till the Upanishads that the end attained by the 
conception of the unity of the Real Self is Immortality.”' 
Does it differ from the views expressed by Cicaidapada 
regarding creation? He also says; “Evolution or 
creation as described by illustrations of car h, iron, 
sparks of fire, etc., has another meaning, v/.r., they are 
only the means to the realization of the unity of Exist¬ 
ence. There is nothing like distinction (in it)” (III. 15). 

Does Vedanta take away from man his zeal fer work ? 
Does Vedanta teach pessimism? Many a Wes.ern and 
Eastern critic of the philosophy of Advaita holds that it 
makes a man only a dreamer, a sky-gazing sjrectator. 
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This is a wrong interpretation of VedSnta. VedSnta 
never teaches one to fly away from the world or to shut 
himself up in caves and forestsV Many a poetic picture 
has been drawn of the Vedantic seer living the life of 
a recluse far away from the maddening crowd of ignoble 
strife. But this is not true. .Sankara, ‘the lion of 
Vedanta,’ and Swami Vivekananda, ‘the paragon of the 
Vedantists’ (as Prof. James of America characterised 
him) of the modern times, lived in human society and 
made the mightiest efi'orts for the uplift of humanity. 
They dedicated their lives to the amelioration of man¬ 
kind. Vedanta has nothing to do with pessimism or 
optimism, or any ‘ism’ for the matter of that. It only 
teaches Truth. If the realization of Truth stand as an 
impediment to human progress, then the charge against 
Vedanta as the enemy of progress may be well justified. 
Nothing wonderful will happen to the world if the 
entire mankind be converted to Hinduism, Christianity, 
Buddhism, or Islant or to any other religion. But 
assuredly something marvellous will happen if a dozen 
of men and women pierce the thick walls of the church, 
temple, synagogue and realize the Truth. Again Truth 
is no characteristic of a recluse or a misanthrope or a 
bigoted thinker. The ancient Rishis of the Upanishads 
breathed the free air of Truth, sang the song of freedom 
and enjoyed the truth of life. Many of their highest 
teachings were imparted in the crowded courts of kings. 
The message of the Gita, the excellent vade mecum of 
Vedanta, was delivered on the battlefield, where the 
grimmest realities of life were faced and battles fought. 
Arjuna after realizing the Vedantic Truth did not flee 
away from the world, but girded his loins with fresh 
vigour and strength to discharge his duty (svadharma). 
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After §ri Kfshpa had delivered his messai’c, Arjuna 
■said, “Destroyed is my delusion, and I have got back 
the memory of my real nature through Thy grace, Oh 
iKrshna. 1 am now firm, my doubts are gone. 1 will 
■carry out Thy word.” Straightway he plunged into the 
terrible battle of Kurukshetra and performec. his duty. 

Renascence of Indian life, in its various aspects, 
political, social, material, aesthetic and religicus, always 
followed the restoration of the Truth of Ad^aita to its 
pristine glory. The Upanishads, the GVa, Buddha, 
Sankara and Ramakfshna stand at the cri.-st of the 
mighty tidal waves of India’s renais.sancc. \nd all of 
them taught the essential truth of Vedanta in different 
forms. 

The greatest tragedy of life is to think that no work 
is possible without a firm belief in duality and subject- 
object relationship. Men say that no work is possible 
without the consciousness .of egoism and agency. On 
the other hand selfishness, sordidness, jealousy, passion, 
«tc., which are manifested in our daily activiti ts, arc due 
■to a belief in the reality of the subject-object relationship. 
The mightiest achievements that have really tiansformed 
ilhe fate of humanity have been done by those who have 
had no thought of their ego. .Sri Kpshna says in the 
•Gita, “He who is free from the notion of egoism, whose 
intelligence is not affected (by good or evil), though he 
kills tlicse people, he kills them not, nor is bound (by 
actioni.” The artist ojr the musician shows himself at 
his best when he feels himself one with hi; art. Sri 
Ramakr-shna never had the idea of agency it the work 
•of his spiritual ministration. He used to say. “Perform 
your work keeping always the knowledge of Advaita in 
your pocket.” 

3 
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subtle objects of enjoyment, the objects that are brought 
into existence by its own internal organ, and which, 
lastly, in dreamless sleep withdraws all objects (subtle 
as well as gross) within itself and thus becomes free from 
all distinctions and differences,—(May this Turlya that) 
is ever devoid of all attributes, protect us. 

Sankara’s Introduction to the Upanishad 
Commentary 

♦ With the word Aum^ etc., begins the treatise, consist¬ 
ing of four' chapters, the quintessence’* of the substance* 
of the import of Vedanla.* Hence^ no separate mention 
is made of the (mutual) relationship, the subject-matter 
and the object to be attained (Matters usually stated in 
an introduction to a study of any Vedantic treatise). 
For, that which constitutes the relationship, the subject- 
matter and the object of the Vediintic study is evident 
here. Nevertheless, that one desirous of explaining a 
Prakarana (treatise), should deal with them is the opinion 
of the scholastic. This treatise must be said to contain 
a subject-matter on account of its revealing® the means 
(for the realization of Atman) that serves the purpose, 
or the end to be attained. It therefore possesses, though 
indirectly, ‘specific relationship’, ‘subject-matter’ and 
‘the end to be attained’. What then, is that end’’ in 
view ? It is thus explainedAs a man stricken with 
disease regains his normal* state with the removal* of 
(the cause of) the disease, so the self labouring under 
misapprehension, owing to identification'* of itself with 
misery, recovers its normal" state with the cessation 
(of the illusion) of duality, which manifests itself as the 
phenomenal universe. This realization of non-duality 
is the end to be attained. This treatise is begun for the 
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purpose of revealing^* Brahman inasmuch as by know¬ 
ledge iVidya) the illusion of duality, caused by ignorance, 
is destroyed. This is established by such scriptural 
passages as; ‘For where there is, as it were, duality, 
where there exists, as it were, another, there one sees 
another, and one knows another. But where all this 
has, verily, become Atman (for one), how shpuld one 
see another, how should one know another'” 

The first chapter, then, seeks, by dealing specifically 
with the Vcdic texts,to indicate the (traditional) 
means to the realization of the essential nature of Atman 
and is devoted to the determination'^ of the meaning 
of Aum. The second chapter seeks rationally'^ to 
demonstrate the unreality of duality; the illusion 
(duality) being destroyed, the knowledge of non-duality 
(becomes evident), as the cessation of the imagination 
of snake, etc., in the rope reveals the real nature of the 
rope. The third chapter is devoted to the rational 
demonstration of the truth of non-duality, lest it should, 
in like manner,'* be contended to be unreal. The fourth 
chapter is devoted to the rational refutation of the other 
schools of thought which arc antagonistic to the truth 
as pointed out in the Vedas and which are opposed to the 
knowledge of the Advaitic Reality, by pointing out their 
falsity on account of their own mutual" contradiction. 

’ Four chiipleis—i.c'., the Mamlukyi>panishu(t with 'he Karika 
by Oaucjiipada treated in four chapters; viz., the Anon,a Prakarana, 
the Vaitathya Prakarana, the Advaita Prakarana ami the Alata- 
sdiiti Prakarana. The mere Upanishadic portion w thout the 
Karika does not present a full view of the philosophic system of 
Vedanta which seeks to interpret human knowledge a; a whole 
{vide Foreword). 

“ Quintessence is because the Mdndiikya ^rut confines 
itself only to the establishment of non-duality without controverting 
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the dbctrines of the other systems. Muktikopanishad aptly describes 
that Mdndukya alone, among the Upanishads, is sufficient for 
liberation (the attainment of truth). Cf. 

5g«S?Tt r%gTfr?i. 

® Substance —The doctrine of the non-difference of Jiva and 
Brahman, 

* Vedanta —It literally means the fast portion of the Vedas which 
'is identical with the Upanishads, The word also signifies the 
essence of the Vedas. Vedantic works usually deal with the follow¬ 
ing : the fitness of a pupil for the study of Brahmavidyd, the quali¬ 
fication of the teacher, the nature of Jiva and Brahman, and finally 
the non-difference or non-duality of the two. 

® Hence, etc. —Sankara treats the Mandukyopanishad and the 
KdrikS not as a Sdstra but as a Prakarana (treatise). A Sdstra 
though related to a particular end in view deals with varieties of 
topics. But a Prakarana is a short manual which confines itself 
to some essential topics of a Sdstra, All the arguments of the 
Mdndukyopanishad with Karikd ultimately point to the establish¬ 
ment of the attributeless Brahman, thus serving the purpose of a 
Prakarana which is defined as follows :— 

5Ti^'TR'i;?r> iWi?; ‘ 

3TI|: fflff tl 

The other Vedantic texts also establish the truth of non-duality 
but they incidentally discuss various other philosophical doctrines. 

A Prakarana (treatise) has four indispensable elements 
literally, “ what sticks to another," namely, the determination of 
the fitness of the student for the study of the treatise 
the subject-matter the mutual relationship between 

the treatise and the subject-matter (which is that of the explainer 
and the explained) and the object to be attained by the study, i.e., 
its utility (aqiof^). 

* Revealing, etc. —Though liberation is attained through the 
knowledge of the non-duality of Jiva and Brahman and not as 
a result of the study of scriptures, yet the scriptures indirectly help 
the attainment of this knowledge by pointing to the illusory 
character of duality, 

’ Object —Is the knowledge something to be produced or is it 
cver-existent? In the former case,.it would be like other effects. 






UT] 


CHAPTKR I 

AGAMA PRAKARANA 

(The Upanishadic Chapter) 

I 

Introductory Remarks by Sankara 

How does, again, the determination of (the mean¬ 
ing of) Aunt help the realization of the esscitial nature 
of Atman 1 It is thus^ explained: The Sruti'^ passages 
such as these declare^ thus: “It* is Aut.i." “This 
(Aum\ is the (hest)* support.” “Oh, Satyakama,® 
It® is the Aum which is also the higher and the lower 
Brahman.” “Meditate’ on the Self as Ann.." "Aum, 
this® word is Brahman.” “All® this is verily Aum." 
As the rope, etc., which arc the substratum of such 
illusions (misapprehensions) as the snake, etc., so is 
the non-ilual Atman, which is the Ultima.e Reality, 
■the substratum of such imaginations as the vitaP® 
breath {Prana), etc., which are unreal. Similarly, Aum 
is the substratum of the entire illusion of the world of 
speech having" for its (corresponding) contents such 
illusory olijects as Prana, etc., imagined in Atman. And 
Aum is verily of the same'^ essential character as the 
Atman; for it is the name for Atman. All illusions 
such as Prana, etc., having Atman for their mbstratum 
and denoted by words—which are but moc ifications’® 
of Aum—, cannot exist** without names (which are but 
the modification of Aum). This is supported by such 
^ruti passages as: “The modification*® being only a 
name arising from speech.” “All this related to It 
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(Brahman) is hdd'* together by the cord^’ of speech' 
and strands** of (specific) names.” “All these (arc- 
rendered possible in experience) by names,” etc. 

’ Thus —The reason given here chiefly depends upon the 
scriptural authority, because the first ebapter of this work lays 
emphasis on the scriptural texts. 

^ Sruli passa!;t's —For detailed explanations of these passages the 
reader is referred to the respective tJpanishads in which they occur. 

Declare^l -The ultimate relationship between Aum and Brahman 
is thus explained. The phenomena ot the world consist of ideas 
or the menial states. Ideas depend upon words for their expression. 
The utterance of the word Aum (-4 U M) gives the clue to the 
pronunciations of all the words or sounds used by human beings. 
The various parts of the vocal organ u.scd in the utterance of sounds 
come in contact with each other while pronouncing the word Aum.. 
Therefore, Aum is the matrix of all sounds which in their divcrsifi.ed 
forms give rise to words usca in me language. The substratum of 
phenomena is Brahman. The substratum of all sounds, as seen 
above, is Aum. The sounds signifying the phenomena arc non- 
diflerent t'rom the phenomena as both are illusions. When the 
illusion disappears the substratum alone remains which, being one, 
admits of no difference. Hence Brahman is Aum. 

It is, etc. — Kathopatiishad, 1.2. 15. When Aum is uttered, 
with concentration there arises the con.scionsncss of Brahman in 
the mind. Therefore Aum is the nearest .symbol helping the con¬ 
centration of the mind leading to the realization of Brahman. The 
principle of this prtKcss is known as 

Be.vi— KathopanishaJ, 1.2.17. This is the best symbol of 
Brahman like an image (tllTtfl) of Vishnu. 

* It is, etc .— Prasiwpcmisluul, .5. 2. " 1 he knower through the 
support (of the .ium) attains to one or the other. Through the 
meditation of Aum one can realize both the Para (attributeless) 
Brahman and the .Apara (associated with names and forms) Brahman.” 

MaHiatc —One, who seeks to realize the .Self through ” one- 
pointed ” concentration on Aum. feels that the gro.ss universe 
(symbolised by A) is absorbed into the subtle ((7) and ((7) into the 
causal (.W) and, finally, the universe dependent upon causal relation 
is withdrawn into the transcendental which is known as Anuitrd and 
which cannot be designated by any letter or sound. 
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* This word, etc. — TaittirTyopanishad, 1.8.1, Auw indicates 
that botli Saguna and Nirgutfa Brahman have the same subsiratumi 
which is the Nirgima (attributeless) Brahman or the h ghest Reality. 

* AH this is, etc. —Both, /.<•., Aum and Brahman, are the support 
of everything, they form the most universal concept. Therefore 
the knowledge of Aum and Brahman is identical. 

Vita! breath —The non-dual Brahman, being the only existing 
Reality, does not admit of any other existence. Therefore Pidiia, 
etc. and their elTects are but mental manifestations wh ch are unreal,, 
having Brahman for their substraiuni,—like the illusion of snake 
superimposed tipon a rope. 

“ Having, etc. -Prana, etc., arc merely modifications of speech 
because they cannot be conceived of without naims. As again 
names are ttolhing but difierenl manifestations of Anm, therefore 
Prana, etc., have .iunt for their sitbsiriUtim. 

Same nature—Thg name and the thing indicated by it are 
identical inasmuch as both are menltil (Kedpanika). 

MihUficatioiis —All sotinds are included in v( ”—the first 
letter of the alphabet (cf. The Sruti passage, ^ ). 

“A " is the chief constituent of Aum. Therefore all mental mani¬ 
festations (i e,. the objects denoted by them are identical with the 
sotinds associated with them) cannot exist apart from Ai/nt. 

'•* Cannot exist, ctr. —The purpose of the Sruti is to show the 
identity of the name and the object. This can be undirstood from 
the standpoint of memnlisnt which expkiins everything as mere 
idea or a mental .stale or content. 

Modification—Chhand. Up., (i. 1.4. 

Held with — i.c.. Pervaded. 

” C)/v/--lt stands for the general (»TWR?l). 

Strands —^They denote the particular 

Therefore it is said :— 

SRIcSia'lcT || ^ || 
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Harih Aum. Aum, the word, is all this. A clear 
explanation of it (is the following). All that is past, 
present and future is verily Aum. That which is 
beyond the triple conception of time, is also truly 
Aum. 

Sankara’s Commentary 

Aum, the word, is all this. As all diversified objects 
that we see around us, indicated by names, are not 
different^ from their (corresponding) names, and further 
as the different names are not different from Aum, there¬ 
fore all this is verily Aum. As a thing is known through 
its name, so the highest Brahman is known through 
Aum alone. Therefore the highest Brahman is verily 
; Aum. This (treatise) is the explanation of that, tasya, 
.that is, of Aum, the word, which is of the same nature 
as the higher as well as the lower Brahman, Upavya- 
khyanam means clear explanation, because Aum is 
the means to the knowledge of Brahman on account 
of its having the closest proximity to Brahman. The 
word ‘ Prastutam' meaning ‘commences’ should be 
supplied to complete the sentence (as otherwise, it is 
incomplete). That which is conditioned by the triple 
(conceptions of) time, such as past, present and future 
is also verily Aum for reasons already explained. All 
that is beyond the three (divisions of) time, i.e., un¬ 
conditioned by time, and yet known by their effects, 
which is called 'Avydkrta', the unmanifested, etc.,— 
that also- is verily Aum. 

^ Not different —That the name and Ihc object denoted by it 
are identical is understood from the standpoint of mcntalism which 
explains everything cognized or perceived as only a form of thought. 

‘ A/so, etc.—Because the effect is non-different from the cause. 
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* Which Is, etc—The knowledge of the attributcless Brahman 
is possible only when the illusion of both the name and the thing 
signified by it is removed. 

"Therefore it says 

m =^3wtri; ii R il 

All this is verily Brahman. This Atman is 
Brahman. This Atman has four quarters. 

Sankara’s CoMMiiNTARY 

All this is verily Brahman. All that has been .said 
to consist merely of Aunt (in the previous text) is 
Brahman. That Brahman which has been described^ 
(as existing) infercntially* is now pointed out, as being 
directly® known, by the .passage, “ This Self is 
Brahman”. The word this, meaning that which appears 
divided into four quarters,'* is pointed out as the inner¬ 
most Self, with a gesfure** (of hand) by the passage, 
‘‘This is Atman” That Atman indicated by Aunt, 
signifying both the higher and the lower Brahman, has® 
four quarters (Padas), not indeed, like the four feet (Pddas) 
of a cow,’’ but like the four quarters {Padas) of a coin* 
known as Kdrshdpana. The knowledge of the fourth 
(Tunya) is attained by merging the (previous) three, 
such as VisH'a, etc., in it in* the order of the previous 
one, in the succeeding one. Here*® the word 'Pada' 
or ‘foot’ is used in** the sense of in.strumpnt. T'he 
■word ‘Pada' is again used in the sense of an object 
when the object to be achieved is the fourth (Tunya). 

* Described -i.c., by ihe l^ruti. 

* Inferentially — i.e., we cannot directly perceive its presence 

but we can infer it. It is opposed to whch refers to 

ithe knowledge of a thing that is not directly perceived but about 
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ahe existence of which one becomes absolutely cert iin by means 
of what is known as realization. 

“ Directly —The word nowadays, is applied, especially 

in the Nyiiya Philosophy, to the knowledge of the ob, ects of sense- 
perception. But occasionally it is used, in the LIpun shad and the 
Vedantic text, in the sense of 3TTTIltf. 

‘ I'littr -Namely, K/sivu (.the waking sfate), Taijasa 

(dream stale), Prtijna (Sushupti or the state of dreamless sleep) and 
Tttriva which is same as Brahman or Al/min. These four quarters 
correspond to the three Mdtrdx of Aunt and the Ainiitra of Aum. 
A, U ami M are the three Mdtras. The fourth, wh eh is known 
as Anuiirti or without a letter, has no corresponding letter or .sound. 
1 his i.'- silence or Atman corresponding to Turiya The idea of 
sound suggests the idea of .soundlessncss or silence from which 
sound may he said to proceed. 

I' (lesfine- i.e., by placing tlic nand on the region of the heart 
which. 111 popular belief, is the scat of Atmuii. 

" Has. etc.- -The tour quarters arc imaginml in Armetn to facilitate 
the understanding of the pupil. 

’ Cm’- Because cow has actually four feet which ore unrelated 
with one another. 

“ Cain— Kdrsluipana is .i coin made up of four imartcrs. .-V 
qu'Mler-Kdrshupaiui is merged in the hall-.Karshdpana ; the half 
is merged in the three-fourlh-A«/-.v/«)/;«nrt i.iid the three-quarters 
ultimately is merged in the full Kdrsluipana. 

“ In the, etc.— i’iswa is merged in Tai/asa, Taijasa in Prdjna 
and finally Prdjna is merged in Turiya. 

lu /y. re—U is becau.se the ' fourth ' p.Ula is realized by means 
of merging the three states in it. 

“ In the sense of—h is because the attention is hen; drawn to 
the fourth ‘ pdda ' which is the ohiect of the enquiry. 

Ill 

How* four quarters are said to ndicale .Atman is 
.thus“ explained:— 

m?;: || ^ II 
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The first quarter (Pada) is Vaiswdnara whose 
sphere (of activity) is the waking state, who is con¬ 
scious of external objects, who has seven limbs and 
nineteen mouths and whose experience consists of 
gross (material) objects. 

Sankara’s Commentary 

Jagaritasthana, i.e., his sphere® (of activity) is the 
waking state. Bahishprajna, i.e., who"' is aware of objects 
other than himself. The meaning is that consciousness 
appears, as it were, related to outward objects on account 
of Avidyd. Similarly Saptdnga, i.e., he has seven® limbs. 
The Sruti says, “Of that Vaiswdnara Self, the effulgent* 
region is his head, the sun his eye, the air his vital breath, 
the ether (Akasa) the (middle part of his) body, the water^ 
his kidney and the earth his feet,” The Ahavaniya 6re 
(one of the three fires of the Agnihotra sacrifice) has been 
described as his mouth in order to complete the imagery 
of the Agnihotra sacrifice. He is called Saptdnga because 
these are the seven limbs of his body. Similarly he has 
nineteen mouths. These are the five® organs of percep¬ 
tion (Buddhindriyas) ; the five® organs of action (Karmen- 
driyas); the five^® aspects of vital breath {Pram, etc.); 
the mind {Manas)', the intellect {Buddhi); egoity {Aham- 
kdra); mind-stuff {Chitta). These are, as it were, the 
mouths, i.e., the instruments by means of which he 
{Vaiswdnara) experiences (objects). He, the Vaiswdnara, 
thus constituted, experiences through the instruments 
enumerated above, gross objects, such as sound, etc. 
He is called Vaiswdnara because he leads all creatures 
of the universe in diverse ways (to^^ the enjoyment ol 
various objects); or because be comprises all beings. 
Following the grammatical rules regarding the compound 
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-which gives the latter meaning, the word that is formed 
is Viiw&nara, which is the same as VaiSwSnara. He is 
the first quarter because he is nori-differeni; from the 
totality of gross bodies (known as Virat). He is called 
first^^ (quarter) because the subsequent quarters arc 
realized through him {Vaiiwanara). 

{Objection )—the subject-matter under discussion 
treats of the innermost Self {Pratyak Atmd) as having 
four quarters—in the text, “This Atman is Btahman”— 
how is it that (the external universe consisting of) the 
effulgent regions, etc., have been described as its limbs 
such as head, etc. 

(Reply)—Thin, however, is no^® m stake; because the 
object is to de.scribe the entire phenomena, including 
those of gods (Adhidaiva) a.s having four quarters from’* 
the standpoint of this Atman known as the ^irat (i.e., 
the totality of the gross universe). And in‘‘ this way 
alone is non-duality established by tne removal of (the 
illusion of) the entire'" phenomena. Further, the one 
Atman is realized as existing in all beings and alF’ beings 
are seen as existing in Atman. And, thus alone, the 
meaning of such iruti passages as “V/ho sees all beings 
in the Self, etc.” can be said to be established. Other¬ 
wise,"* the subjective world will, verily, be, as i i the case 
of .such philosophers as the Sarnkbyas,” limited by its 
{one’s) own body. And if that be the case, no room 
would be left for the Advaita which is the special feature 
of the ^ruti. For, in the case of duality, there would 
be no difference between the Advaita and the Sarakhya 
and other systems. The establishment of the identity of 
all with Atman is sought by all the LJpanishacs. It is, 
therefore, quite reasonable to .speak of the effulgent 
regions, etc., as seven limbs in connection with the 
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subjective (individual self, AdhyUtma) associated with 
the gross body, because of its identity with the Adhi- 
daiva (comprising the super-physical regions) universe 
from the standpoint of the Virat (the totality of the 
gross physical universe). This is further known from 
such characteristic indication (of the Sruti), as “Thy^® 
head shall fall”, etc. 

The identity (of Adhydtma and Adhidaivd) from the 
standpoint of the Virdt indicates similar identity^^ of the 
selves known as the Hiranyagarhba and the Taijasa^'^ as 
well as of the Unmanifested^® (Iswara) and the Prdjna. 
It is also stated in the Madhu Brahmana, “This bright 
immortal person in this earth and that bright immortal 
person in the body (both are Madhu).” It is an estab¬ 
lished fact that the Self in deep sleep {Prdjna) is identical 
with the LTiimanifested (fs'wara) because®* of the absence 
lof any distinction between them. Such being the case, 
lit is clearly established that non-duality is realized by 
the disappearance (of the illusion) of all duality. 

* How, e/r.—The reason lor doubting is ihat At/nan is without 
parts. 

Thus. etc .—Four quarters arc merely assumed to facilitate 
understanding by the unenlightened. 

® Sphere, etc.—It is because the Self identifies itself with the 
experiencer in the waking state. 

' Who is aware, etc .—Consciousness (Prdjna), really speaking, is 
identical with Self. It cannot be related to external objects because 
nothing exists outside consciousness. Owing to Ajndiia (ignorance), 
the Buddhi Vritti (mental modification) objcclities itself into what 
are called material entities, ego and non-ego. These material 
objects do not possess any independent existence. Both the Vritti 
and its objects are imagined in Atman. From the standpoint of 
Atman it does not experience any object external which is totally 
non-existent. 
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5fv<?n—This assumption is based upon scriptural authority. 
a: Chhand. Up., 5. 18.2. 

" Ufl'ulfieitl. etc. -i.e., Dyuhka or the sky with its luminary 
bodies such as the sun, the moon, the stars, etc. 

’ fVater- -The word “ Ravi ”, meanint; * Food ' a id " wealth ”, 
also indicates “water” by which whatever is "food” grows, 
bringing in its turn “ wealth ”. 

" live argan.'i. etc. —namely, the organ of sight, sound, smell, 
taste and touch. 

” I'ive argan.'i. etc. —namely, hands, feel and organs of speech, 
generation .tnd evacuation. 

Five airs or humours, etc.—vic., FrSna. ApSna. Si mPna, Vyonu 
and Uliana 

" To the enjoyment, etc .—He makes people enjoy pleasure and 
pain according to their virtuous or vicious deeds. 

“ Tirsr--The word does not denote any sriority of creation. It 
is called first because from the standpoint of Faistviinara or the 
waking state alone one cati understand the other state;, i.e., as has 
been pointed out under the first Upancshad, we sec fiist how from 
the waking state the dream state and the s:atc of drtamless sleep 
arc known. 

” ,\o mistake —The subjective is known as the Adhytitma. The 
Adhidaiva comprises the objective universe including the spheres of 
the sun, the moon, the stars, etc. Adhyatma is non-ciflerent from 
Adhidaiva because hath these, as has already been poiited out, are 
but ideas im.igincd in Atman. Hence there is no mistake in assuming 
Adhidaivika members as forming the limbs of the A.Ihyeitma. 

“ From the standpoint, etc.- The gross physical aspects of both 
Adhyatma and Adhidaiva. known as Virat (i.e., the titality of all 
physical bodies), form the first quarter of the Atman or Brahman. 
The subtle or Sukshma (namely, the Apanihikrta) aspects, known 
as the Hiranyagarbha (i.e., the totality of the subtU), form the 
tecond quarter of the Atman or Brahman, The Kirana or causal 
aspect known as the Avyakrta (unmanifested) or the f.swara com¬ 
prising both the Adhyatma and Adhidaiva is the third quarter. And 
the transcendental (Turiya) which is beyond all causal lelations and 
which is the ultimate substratum of all appearances, viz., Virat, 
Hiranyagarbha and Iswara, is the fourth quarter, in all these 
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instances there is non-diflfcrcnce between the Adhydtma and 
Adhidaiva. Therefore there is no mistake in applying the limbs 
of Adhidaiva to Adhydima. 

“ In this way alone — i.e., by merging each of the three states 
step by step, in the Turiyn or the transcendental. 

** Entire, etc. — i.e., from Brahma or the highest cosmic being 
to the mere blade of grass. 

AU beings — i.e., they are seen as mere imagination upon 
Atman. Compare the following couplet from the Manu Smrii '■ 

Otherwise — i.e., by admitting the duality of Adhydtma and 
Adhidaiva. 

Sdmkhyas -i he Samkhya doctrine admits the plurality of 
souls as based upon manifoldncss of experience. The Veddntin 
explains the plurality to be due to Avidyd. 

Thy head, etc. — i.e., if thou worshippcsl the effulgent region 
which is but a part of Vaiswdnara as the Vaiiwanura itself. 

Identity —i.e., in the spiritual plane. 

” laijasa —The individual self while dreaming is called Taijasa. 

The Unmanifested, etc .—The identity of Iswara and PrtSjna. 
The individual self in the state of deep sleep (Sushapti) is culled 
Prdjna. 

■** Because, etc .—The Prdjna or the causal self withdraws into 
itself at the time of deep sleep all distinctions of objects as well as 
the objects themselves experienced in waking and dream states. 
The Iswara (the cosmic soul) loo at the time of dissolution withdraws 
into itself all distinctions experienced in the planes of Virdt and 
Hiranyagarhha which correspond respectively to the waking and 
the dream states of the subjective. 

IV 
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The second quarter {Pada) is the Taijasa whose 
sphere (of activity) is the dream, who is conscious of 
internal objects, who has seven limbs and nineteen 
mouths and who experiences the subtle objects. 

Sankara’s CoMMiiNX/iRY 

He is called the Svapnasthana becau.se the dream 
(state) is his (Taijasa) sphere. Waging consciousness, 
being associated as it is with many means,^ arid appear- 
ing'^ conscious of objects as if external, though on reality) 
they are nothing hut slates-' of mind, leaves in the mind 
corresponding' impressions. That the mind (in dream) 
without® any of the external means, b jt possessed of the 
impressions left on it by the waking consciousness, like* 
a piece of canvas’ with the pictures painted on it, experi¬ 
ences the dream state also as if it were like th; waking, 
is due to its being under the influence of ignorance, 
desire and their action.® Thus* it is said, “(And when 
he falls asleep) then after having taken away with him 
(portion of the) impressions from the world during the 
waking state (destroying and building up f gain, he 
experiences dream by his own light)” (drhd. Up., 4. 3. 9). 
Similarly the Atharvana, after introducing the subject 
with “(all the senses) become one in the highest'® 
Deva, the mind,” continues “There the god (mind) 
enjoys in dream greatness”" (Prasna Up.). From'^ 
the standpoint of the .sense-organs, the mind is internal. 
He (the Taijasa) is called the Aniahprajna or conscious 
of the internal because his con.sciou.sness in dieam be¬ 
comes aware of the mental states, which are impressions 
left by the previous waking slate. He is called the 
Taijasa because he appears as the subject though this 
(dream) consciousness is without any (gross) object and 
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is of the nature of the essence of light. The Viswa (the 
subject of the waking state) experiences consciousness 
associated with gross external objects; whereas, here 
(in the dream state), the object of experience is consci¬ 
ousness consisting of Vasanas (the impressions of past 
experience). Therefore this experience is called the 
experience’* of the subtle. The rest is common (with 
the previous Sruti). This Taijasa is the second quarter 
(of Atman). 


’ A/^a/w-'-Snbject-objccl relntionship, agency, instrumontality,. 
etc. 

- According to Yt'JtlrtUi. external objcct.s, perceived 

by the sense-organs, have no absolute reality. They appear as real 
on account of Avidya. Their reality cannot be proved for the 
simple reason that they become non-existent when their essential 
character is enquired ii)tb. 

* Slates of External objects tire nothing but mental 

existents produced by Avidya. There are no such independent 
external entities as objects ; they are but creations of the mind. In 
fact we are not conscious of any external irbjects independent of 
the mind. Wc take our ment.al creations to be such objects. Again 
those who seek for the cause of these mental creations or ideas, 
which wc think we see as external objects, are led into a logical 
regn-ssii.s. This cittisal chain leads nowhere. It will be shown 
later on that the whole idea of cause and etl'cct is unreal. 

■* Corresponding, etc .—that is. like those experienced in the 
waking stale. These impressions arc subsequently reproduced in 
the form of dream-objects. 

^ Without any, etc. -It is because in dream no other separate 
entity than the mind of the dreamer, is present. 

* JJke a piece, e/c.-—Dream experiences appiear as real as the 
experiences of the waking state. 

’ Like a piece of canvas, etc .—The picture painted on a piece 
of canvas appears to possess various dimensions though, in reality, 
(he picture is on a plane surface. Similarly, dream-experiences. 
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though really states of mind, appear to be charactcrired by the 
presence of externality and inlemality. 

* Action —The word “ Karma ” is used in Vedanta in. more 
senses than one. '* Karma " primarily means “ action It also 
signifies the destiny forged by one in one's pf.st incarnaiion or pre¬ 
sent ; the store of tendencies, impulses, characteristics and habits, 
which determine one’s future embodiment and environment. 
Another meaning of “Karma", often used in referente to one’s 
caste or position in life, is ritual, the course (sf conduct, which one 
ouglit to follow in pursuance of the tendencies acciu red in the 
past, with a view to work them out. The meaning ol the word, 
here, is the tendencies generated in the mind by the activities of the 
waking state. Avidya gives rise to Kama or desire, anc this in its 
turn, impels a man to action. 

“ Thus, etc .—The causal relation betsveeri the waking and the 
dream states is sought to be established here on scriptural 
authority. 

“ Hif'Jtc.'it. etc .—Tt is because in the dream state the Jiva is 
associated with the t/pivd/ii of mind. 

Grealaes.s —The Jha in sleep, characterized by darkness, 
possesses the light by means of which the subject-object relation¬ 
ship is seen. The greatness of mind consists in the fact thit in dream 
it can transform itself into knowledge, ,ncl of knowing and the 
object of knowledge. 

From the .standpoint t>/—From the standpoint of the waking 
state alone when the sen.so-organs are active, one cun review the 
dream experiences and thus come to know the internal activity of 
the mind which acts in the dream stale independently o’ the sense- 
organs of the waking state. 

“ Experience of the subtle —The experiences of v/aking and 
dream st.ites are of the same nature ; for in both the states the per- 
ceiver is aware only of liis mental states which are no: related to 
any external objects, as they are non-existent. From the stand¬ 
point of dream, dream objects are .is gross and mater al as those 
experienced in the waking state. From the view-point of the waking 
state alone, one may infer that the dream objects are subtle, that 
is, composed of mere impressions of the waking state, inasmuch as. 
in the dream state no external (that is, gross) object exists at all. 
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That is the state of deep sleep wherein the sleeper 
.does not desire any objects nor does he see any 
■ dream. The third quarter (Pada) is the Prdjna 
whose sphere is deep sleep, in whom all (experi¬ 
ences) become unified or undifferentiated, who is 
■verily, a mass of consciousness entire, who is full 
of bliss and who experiences bliss, and who is the 
path leading to the knowledge (of the two other 
states). 

Sankara’s Commentary 

The adjectival clause, viz., “Wherein the sleeper,” 
.etc., is put with a view to enabling one to grasp what 
the state of deep sleep [Sushupti) signifies, inasmuch 
as sleep characterized by‘ the absence of the knowledge 
of Reality is the common feature of those mental modi¬ 
fications which are associated with (waking, that is) 
perception® (of gross objects) and (dream, that is the) 
non-perception® (of gross objects). Or* the object of 
the introduction of the adjectival clause may be to dis¬ 
tinguish the state of deep sleep (of the sleeping person) 
from the two previous states as sleep characterized by 
the absence of knowledge of Reality is the common 
feature of the three states. ‘Wherein,’ that is to say, 
‘in which state or time, the sleeping person does not see 
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any dream, nor does he desire any desirable (object).. 
For, in the state of deep sleep, there does not exist, as 
in the two other states, any desire or the dre£m experi¬ 
ence whose characteristic is to take a thing for what it 
is not. He is called the Sushupiasthana' because his; 
sphere is this state of deep sleep. Similarly it is called 
Ekibhuta, i.e., the state in which all experiences become- 
unified—a state in which all objects of duality, which 
are nothing but forms® of thought, spread over the two 
states (viz., the waking and the dream), reach '.he state*- 
of indiscrimination or non-differentiation without losing 
their characteristics, as the day, revealing phenomenal 
objects, is enveloped by the darkness of night. There¬ 
fore conscious experiences, which are nothing but forms 
of thought, perceived during dream and waking states, 
become a thick mass (of consciousness) as’ it were (in 
deep sleep); this state of deep sleep is called the 
' Prajnanaghana' (a mass of all consciousness unified)' 
on account of the absence of all manifoldness (discri¬ 
mination of variety). As at night, owing to the indiscri¬ 
mination produced by darkness, all (percepts) become 
a mass (of darkness) as it were, so also in the state of 
deep sleep all (objects) of consciousness, verily, become 
a mass (of consciousness). The word ‘eva’ (‘verily’) 
in the text denotes the absence® of any other thing except 
consciousness (in deep sleep). (At the time of deep 
sleep) the mind is free from the miseries* of the efforts 
made on account of the states of the mind being involved 
in the relationship of subject and object: therefore, it 
is called the Anandamaya, that is, endowed with an 
abundance of bliss. But this is not Bliss Itself; because 
it*® is not Bliss Infinite. As in common (experience)' 
parlance, one, free from efforts, is called happy and 
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-enjoyer of bliss. As the Prajna'^^ enjoys this state of 
deep sleep which is entirely free from all efforts, there¬ 
fore it is called the ‘Anandabhuk' (the experiencer of 
bliss). The Sruti also says, “This is its highest bliss.” 
It is called the 'Ce^omukha' because it is the doorway*- 
to the (cognition) of the two other states of conscious¬ 
ness known as dream and waking. Or because the Ceta 
(the perceiving entity) characterized'® by (empirical) 
consciousness (liodha) is its doorway leading to the 
experience of dreams, etc., therefore it is called the 
"Cetomukha'. It is called Prajna as it is conscious of 
the past and the future as well as of all objects. It is 
called the Prajna, the knower par exadlenco, even in 
deep sleep, because'* of its having been so in the two 
previous states. Or it is called the Prajna because its 
peculiar feature is consciousness'® undifferentiated. 
In the two other states consciousness exists, no doubt, 
but it is (there) aware of (the experiences of) variety. 
The Prdjna, thus described, is the third quarter. 

* By. etc .—The mere absence of desire or objects associated 
with waking or dream slates is no characteristic of the Highest 
Knowledge ; for, deep sleep, swoon, etc., are characterized by such 
absence. Therefore the Knowledge of Reality is true JnSnam. 

2 Perception —In the waking stale one is aware of the mental 
imodifications which are known as the perception of gross physical 
objects. 

“ Non-perception- -Dram experience is here designated as 
“non-perception”, as it is distinct from the perception of gross 
-objects of the waking slate. In the dream state the objects of 
perception, which are also modifications of the mind, are but the 
subtle impressions left by the objects of the waking state. That the 
dream objects arc such can only be known from the experience of 
the waking state. 

* Or —^The commentator giyes two meanings of the first sentence 
■ of the text. The first meanfhg'Iays emphasis on "yatra", i.e.. 
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wherein, because we are dealing here with the three states. The 
natural meaning of the text is that after describing the states of 
waking and dream the Sruti proceeds to describe the state of 
' Sushupti or deep sleep which is said to be distinguislied from the 
two other states in not having desire, etc,, the common feature of 
the other two states. And such a distinction has to be made because 
all the three states have the common feature of the ab.sence of 
knowledge of Reality. The second meaning emphasises the word 
" supta" and explains it thus in this connection. Jairral, Swapna 
and Sushupti are the three states which have for their perceiver 
one who experiences the three states. Though the perceiver of 
the three states has three different appellations yet the word “ supta ” 
is used as the comiian term for them by ^ruti in a special sense, 
to denote the absence of knowledge of Reality. Therefore, in this 
sense, though the word “ supta " means the same as tht experiencer 
in the state of .Ingrat, and Smapna yet it is dilTereniiated from the 
latter by the adjectival phrase, •' Wherein the sleeper does not 
see, etc.” 

‘ Forms of thought —Mental or thought forms arise in Atman, 
which constitute external and internal objects. 

* State of indiscrimination —This is known in ti e empirical 
language as the causal state. One viewing sushupti from the 
waking state takes it to be the causal state because he finds that 
the experiences of jdgrat and swapna merge in sushupti. The mind 
moving within the sphere of causality further takes sushupti to be 
the cause of the waking and the dream states, believinf. the former 
to be antecedent to the latter. 

’ As it were -As suggested in the previous note sushupti is 
designated as the state of causal unity because the waking man 
looks upon it as the cause of waking and dream experiences. But 
even sushupti is also a vritti or an idea of the waking man, which 
arises in his mind on account of hij seeking for a cause of the 
waking and dream experiences. Therefore the unity experienced 
in .sushupti as understood by the wakeful man is not the unity of 
Brahmapidna -otherwise the reappearance of multipliitity as real 
in the waking state would not be possible. 

" Ah.sence, etc .—The state of sushupti is characterized by the 
.absence of the objects which . one oerceives in the waking or 
dreaming state. 


4 
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* Miseries of the efforts —The perceiver in the jagral and swa/jnu 
slates who always experiences subject-object relationship, finds 
its absence in sushupti. 

h is not, etc .—Tlie sushupti is not the slate of Bliss Infinite 
because the perceiver from the w.iking standpoint associates deep 
sleep with the Upadhi of the idea of the causal state, 

Pnijna —The experience!' of sushupti. That the Priijna, in 
deep sleep, enjoys bliss is viewed from waking state. 

Doorway--Sushupti is the doorway because it leads to the 
experience of the waking and dream states. The state of unified 
existence of sushupti, wherein all diversities disappear, is the 
invariable antecedent of the waking and dream experiences. Hence 
it is looked upon as the cause of the two other states. 

Characterized, etc .—It is bectuise the consciousness, present 
in sushupti, is a necessary condition for becoming aware of the 
states of Jdgral and swapna. No experience is possible w'ithout 
consciousness. 

Because, ere.—Though there are no specific states of con¬ 
sciousness in .sushupti still it is known as Pnljnu or the knower par 
excellence because all previous states of coiisciousne.ss experienced 
in Jdgral and swapna arc the same as that of su.shupli 

Consciousness, etc. —This consciousness, which exists as 
Prdjna in deep sleep appears as particular (rqirrj) states of con¬ 
sciousness in Jdgrat and .swapna. 

VI 

qffq: eqw 

sjTiqinqqr ff ii ^ n 

This is the Lord of all; this is the knower of all; 
this is the controller within; this is the source of all; 
and this is that from which all things originate and 
in which they finally disappear. 

Sankara’s Commentary 

This in itfe natural^ .state, is the Lord (/iwara) of 
all. All, that is to say, of the entire physical and 



AG AM A PRAKARA^A 


27 


J-6] 


■super-physical universe. He {Ixwara) is not something 
separate from the universe as others^ hold. The ^ruti 
also says, “O good one. Prana {Prajna or Iswara) is 
that in which the mind is hound.” He is omniscient 
because he is the knower’ of all beings in the r different 
■ conditions. He is the Antarydmin, that is. he alone 
entering into all, directs everything from within. There¬ 
fore He is called the origin of all because from Him 
proceeds the universe characterized by diversity, as 
described before. It being .so. He is verily that from 
which all things proceed and in which all dis.\ppear. 

‘ Nuiural stau—Prajna is the n.iiural slate be.-.iuse in deep 
■sleep all diversities of wakiiu; and dream states merye. This state, 
being free Irom the conditions of the waking and dr;am slates, 
manifests, in a marked degree Pure Consciousness. 

“ O/Aer.t-.-The Naiydvikas and others admit an cura-cosmic 
creator. Sankara has refuted this theory in the commentary on 
the Veildnia Sutra (2 2-37). When seeking for the ca ise .of die- 
universe. VeiUmta posits Prajna as the material as well as ihe efficient 
cause of the universe. 

“ Knower- -The Arman is the witness of the past, ilie present 
and the future as well as the three stales. Knowledge of the three 
slates implies the common knower of all. 

Here commence Gaudapada’s Karikas in exjilanation 
of the MdnrJiikya Jin/ti:— 

Gaudapada-Karika 

Regarding this there are these S/okas. 

Sankara’s Commentary 

In explanation of the foregoing (texts) there are these 
^lokas. 

GaurjapUda takes up the preceding six texts of the Lipanishad 
.and comments upon them as folJows :— 



28 


MAND OKYOPA NISH a D 


II-6(I)' 


5PcT:5r9f3 I 
srr^ w^- It Ml 

1. Viswa (the first quarter) is he who is all-pervading 
and who experiences the external (gross) objects. Taijasa 
(the second quarter) is he who cognizes the internal (the 
subtle) objects. Prfijna is he who is a mass of consci¬ 
ousness. ft is one alone who is thus known in the three 
states. 

Sankara’s CommiiNtary 

The implication of the passage is this:—That Atman 
is (as witness) distinct from the three states (witnessed) 
and that he is pure' and unrelated,'^ is established by 
his moving in three states, in* succession, and also on 
account of the knowledge, “I am that,” resulting from 
the experience which unites'* through memory. The 
$ruti also corroborates it by the illustration* of the 
‘great fish’, etc. 

* Pure —The ideas of purity and impiiriiy, weal and woe, 
pleasure and pain, etc., arc the characteristics of the states and do 
not, in any way, pertain to Atman who is only the witness of the 
three states. The Jiva or the reflected consciousness, which is 
identical with Atman, falsely identifies himself with the stales and 
considers himself to be impure, miserable, etc. Atman is ever-pure. 

^ Unrelated —No relation of any kind, even that of causality, 
exists between the three states and Atman as the latter alone exists. 
That Atman is unrelated is further known from the fact that the 
experiences of the waking slate do not, in reality, affect Atman in 
the dream state, nor those of the dfcani state affect Atman in the 
state of deep steep. 

® In succession —^Though it appears that Atman identifies itself 
with each of the three states for the time being, yet the fact that he 
moves from one state to another without being affected shows that 
he is only the witness of the three states. 
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■' Unites, etc. —From the standpoint of common experience 
we find a relationship between past, present and future. This hs 
due to the unifying power of memory. Even this relationship 
between experiences is possible only if an Atman is posited as the 
witness of them. 

Illustration, etc .—This is taken from the Bfhd. Up. As a 
powerftil fish swims from one bank to another unimi>cdcd by the 
currents of the river, so also Atman moves in the three states totally 
unaffected by them. As no characteristics of the barks, good ot 
bad, affect the fish, so also no experiences of the three states affect 
the pure nature of Atman. Another illustration is that of the bird, 
which flies unobstructed in the sky and unattached to tie surround¬ 
ing lands. 

KakikX 

2. Viswa is he who cognize.s in the right eye, Taijasa 
is he who cognizes in the mind within and Prajna is he seho 
constitutes the Aka.sa in the heart. Thus the one Atman 
is (.conceived as) threefold in the (one) body. 

tyANKARA’s Commentary 

This verse is intended to show that the threefold 
experience of Vi.swa, etc. {Taijasa and Prajna) is real¬ 
ised in the waking' state alone. Dakshindkshi: the 
means of perception (of gross objects) is the ight eye. 
The presence of Viswa, the cognizer of gross object;;, 
is chiefly felt there. The ^ruti also says, “The person 
that is in the right eye is known as Indha —the Luminous 
One” (Bfhd. Up.). Indha, which means the effulgent 
one, who is the Vaiswanara and also known as the 
Virdt Atman (the totality of gross bodies), the perceiver 
in the sun, is the same- as the perceiver in the eye. 
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(Objection)—The Hiranyagarbha is distinct from 
the knower of the body (Kshetrd) who is the cognizcr, 
the controller of the right eye, who is also the general 
experiencer and who is the Lord of the body. 

(Reply)—No, for, in reality, such a distinction is® 
not admitted. The ^ruti says, “One effulgent being 
alone is hidden in all beings.” The Sinriti also says; 
“Me do thou also know. O Arjuna, to be the Kshetrajna 
(the knower of the body) in all Kshetras (bodies)” 
{GUa, 13. 2). “Indivisible, yet it exists as if divided 
in beings” {Gita, 13. 16). 

Though the presence of Viiwa is equally felt in all 
sense-organs without distinction yet the right eye is 
particularly singled"* out (as the chief instrument for 
its perception), because he (VUwa) makes a greater use 
of the right eye in perceiving objects. (The right eye 
is made here to represent all the sense-organs). The 
one, who has his abode in the right eye, having perceived 
(external) forms, closes the eye; and then recollecting 
them within the mind sees® the very same (external 
objects) as in a dream, as »hc manifestation of the (subtle) 
impressions (of memory). As® is the case here (waking), 
■so also is the case with dream. Therefore, Taijasa, 
the perceiver in the mind within, is verily the same as 
Viswa. With the cessation of the activity known as 
memory,’ the perceiver (in the waking and dream states) 
is unified® with PrSjna in the Akaia of the heart and 
becomes® verily a mass*® of consciousness, because there 
is, then, a cessation of mental activities. Both percep¬ 
tion and memory are forms of thought, in the absence 
of which the seer remains indistinguishably** in the 
form of PrUm in the heart alone. For, the §rutP^ also 
says, ‘'Prana alone withdraws all these within.” Taijasa 
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is identical*® with Hiranyagarbha on account of its 
existence being realised in mind. Mind is the character¬ 
istic indication*^ (of both). This is supported by such 
scriptural passages as “This Purusha (Hiran ’agarhha) is 
all mind,” etc. 

(Objection)—The Prana (vital breath) of a deep sleeper 
is manifested.'® The sense-organs (at the time of deep 
sleep) arc merged in it. How, then, can it (Prdna) be 
said to be immanifestcd ? 

(Reply) -This is no mistake, for the unnanifested’* 
(Avyakrita) is characterised by the absence (o( the know¬ 
ledge) of time and space. Though Prana, in he case ol 
a person who identifies him.self with (particular) Prana, 
appears to be manifested (during the time of waking, 
and dream), yet even in the case of those who (thus) 
identify themselves with individualized Praiia, the Prana, 
during deep sleep, loses (such) particular identification, 
which is due to its limitation by the body, and Is verily 
the same as the unmanifested. As in the case of those 
who identify themselves with individualized Pranas, the 
Prana, at'^ the lime of death, ceases to be the manifested,, 
so also in the case of those M'ho think of themselves 
as identified with the individualized Pranas, the Prana 
attains to the condition like the unmanifested, in the 
state of deep .sleep. This Prana (of deep sleep) further 
contains the seed (cause) of (future) creation"* (as is 
the case with the Avyakrita). The cogni/cr of the two 
states—deep sleep and Avyakrita- also ot-e*® (viz.,. 
the Pure Consciousness). It (one in deep sleep) is identi¬ 
cal®*’ with the (apparently) difl'erent cognizers identifying 
themselves with the conditioned (in the states c>f waking 
and dream), and therefore such attributes as ‘ unified,” 
“mass of all consciousne.s.s,” etc,, as described above, are 
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reasonably applicable lo it (one in deep sleep). Other** 
reason, already stated, supports it. How does, indeed, 
the word Prdna^'^ apply to the AvySkrita (unmanifested)? 
It is supported by the ^ruti passage, “Oh, good one, 
the mind is tied to the Prana." 

(Objection)—In that Sruti passage, the word Prdria 
indicates Sat (Existchce,) /.e., the Brahman, (not the 
Avyakrita) which is the subject-matter under discussion, 
as the text commences with the passage, “All this was 
Sat in the beginning.” 

(Reply)—This is no mistake, for (in that passage) the 
Sat is admitted to be that which contains within it the 
seed** or cause (of creation). Though Sat, i.e.. Brahman, 
is indicated in that passage by the word ‘Prdria', yet 
the Brahman that is indicated by the words Sat and 
Prdria (in that connection) is not the one who is free 
from its attribute of being the seed or cause that creates 
all** beings. For if in that Sruti passage. Brahman, 
devoid of the causal relation (i.e., the Absolute) were 
sought to be described, then the Sruti would have used 
such expressions as “Not this. Not this,” “Wherefrom 
speech turns back”, “That is something other than both 
the known and the unknown”, etc. The Smriti also de¬ 
clares, “It is neither .Sat (existence) nor Asat (non-exist¬ 
ence).” (Gltd). If by the text were meant the (Absolute) 
devoid of causal relation then the coming back, to the 
relative plane of consciousness, of those who were in deep 
sleep and unified with Sat at the time of Pralaya (cosmic 
dissolution), could*® not happen. Further, (in that case) 
the liberated souls would again come back to the relative 
plane of consciousness; for the absence of seed or cause 
(capable of giving birth to the world of names and forms) 
would be the common** feature of both. 
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Further, in the absence, of the seed^^ (cause, /.e., at 
the time of Sushupti and Pralaya) which can be destroyed 
by Knowledge (alone), Knowledge itself beccmes futile. 
Therefore the word Sat (the text of the Chhandogya 
Upanishad, the passage under discussion) in ;hat aspect 
in which causality is attributed to it, is indicated by 
Prai^a, and accordingly has been described in all the 
Srutis as the cause.-® It is for this reason also that the 
Absolute Brahman, dissociated from its causal attribute* 
has been indicated in such §ruti passages as “It is 
beyond the unmanifested which is higher than the mani¬ 
fested”, “He is causeless and is the substratum of the 
external (effect) and the internal (cause),” “Where¬ 
from words come back....”, “Not this, not this”* 
etc. That which is designated as Prdjna (when it is 
viewed as the cause of the phenomenal world) will be 
described as Turlya separately when it is not viewed 
as the cause, and when it is free from all phenomenal 
relationship (such as that of the body, etc,), i.e,, in its 
absolutely Real aspect. The causal condition is also 
verily experienced in this body from such‘s® cognition 
of the man who is awakened from the deep sleep, as 
“I did not know anything (at the time of deep sleep).” 
Therefore it is said that (one) Atman is pexeived as 
threefold®® in the (one) body. 


* Waking; state atone—Ptotn the ordiniiry empirical standpoint, 
Viswa, Taijasa and Prajna are generally related to three states, viz., 
waking, dream and deep sleep. But the three slates are compre¬ 
hended from the standpoint of the waking state alone. That 
dream and deep sleep are two states, having different characteristics, 
is known in the waking state alone. Therefore these two become 
known to the waking consciousness. Besides Jag’-a: (waking), 
in so far as it denotes the absence of the knowledge of Reility, covers 
the dream and sleep states as well. The three apparent cognisers 
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is absent'. This state is posited from the actual cxiterience of the 
change from a state which was without the dual relationship of 
subject and object. The experience of the three states and the 
transition from the one to the other proves that ihere is only one 
perceiver who is the witness of th: three states and t leir succession 

Mass of, crc. —That is, there is no particular cognition in 
that state. 

“ liulisiingtiishably — i.e., in unmanifested form. 

*- Sriiti —See Bfhd. Up. 

Identical —That yiswa and yirdi as well as PiSjoa (deep sleep) 
and Iswara (unmanifested) arc identical, has been ilready shown. 
Now it is pointed out that Hiranyagnrhha is identical with Taijasa. 
Hiranyagarhha and Taijasa are only what are termed as the cosmic 
mind and the individual mind respectively. Rtally speaking, 
macrocosm and microcosm, both being mere forms of thought, arc 
identical. Therefore the oerceivers. Hiranyngarhht and Taijasa, 
are identical because they arc also form; of thought. Their different 
appellations arc due to their identification with diTerent Upadhis 
(adjunctsI namely, the thoughts of macrocosm and microcosm. 

Indication —noth are formed of the same siulf or the mind. 

Manifested—The manifestation of the activities of the Prdpa 
of a deep sleeper is witnessed by on-lookers. 

Unmanifested—Xhe characteristics of mini 'esiedness and 
unmaiiifestedness of Prana are predicatctl of it from the standpoint 
of waking and sleep states respectively. 

At the time of death-Thei illustration is givt n on the basis 
of the scriptural atithorily. Comp Rrhtl. Up., 4 4. 2. 

C>c«r/uii -Both the states of Aryakrita and deep sleep (here 
called Prana) are followed bv a state in which names and forms 
arc manifest. On account of the idenlily of effects the causes are 
also said to be identical. 

One The identity of deep sleep and .Aryaxrita is further 
demonstrated from the identity o*' their common cogniser, vi;.. 
Pure Consciousness. 

Identical -Yhc meaning is that the perceiver ol the three slates 
is one and the same. 

Other, etc. — viz., the identity of .Adhydtma and Adhidaiva. 
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” P'Stja —The contention of the objeetor is that the ordinary 
meaning of Prdija is vital breath having five aspects, viz., Prarta, 
ApOna, Samiina, VySna and Udana. 

^ Seed —That is, the Saguna Brahman. 

All, etc. —Both animate and inanimate. 

“ Could not, etc.—For, after the realisation of the Absolute 
Brahman return to the plane of ignorance Is not possible. But the 
person who goes into the Sushupti or the Avyakrita state without 
attaining Jnanam again returns to the plane of ignorance. It is the 
Knowledge of Brahman alone which is the condition of liberation but 
not mere absence of duality without knowledge, which can be 
experienced in deep sleep, swoon or trance. 

Common feature —If Existence free from causal relation, i.e., 
the Absolute Brahman, be the meaning oi'Sat in the scriptural passage 
under discussion, then the reverting of the deep sleeper, who has 
not yet attained to Jnanam, to the dual plane of con.seiousness 
would not be po.ssible. And if a person, after realising the Absolute 
Brahman, is to come back to the state of duality, then Jnanam or 
liberation would be impermanent. The meaning is this ; At the 
time of Pralaya when the created beings become unified with Sat 
or Existence they do not become really the Absolute Brahman. They 
remain only in a seed or potential condition and therefore they 
re-appear at the time of creation. Similarly, an ignorant person 
who goes into deep sleep retains in a latent form, all his previous 
impressions of duality and gets them back after coming down from 
the state of Sushupti. But a Jndm, once realising his identity with 
Absolute Brahman, is never misled by the sense (of the reality) of 
dual existence. 

Seed—The causal standpoint comprises false apprehension 
and non-apprehension as well as their etfects. The Naiyayikas 
affirm this causal standpoint, popularly known as the cosmic igno¬ 
rance, to be a Paddrtha or independent category which arises in the 
absence of the contact of the sense-organ with its object. There¬ 
fore AjnOnam, according to them, is a negation or Abhdva. But 
according to Vedbnta, AJniinam is not purely a negation (charac¬ 
terising the Avararta aspect), but a negation combined with an 
affirmation or creation (Vikshepa aspect). It is not an independent 
category but dependent upon present Consciousness and comprehend- 
,ed by it. This ignorance is destroyed by the knowledge of truth. 
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Cause —It is because a causal explanation is necessary. 

Such cognition —The experience of the absence of knowledge 
in Sushupti is possible only for a man who is awakened from deep 
sleep. From the perception in the waking slate of a change in¬ 
volving names and forms, he thinks of the previous state of deep 
sleep as devoid of them. Therefore the knowledge of deep sleep 
is possible only in the waking state. This shows that Sushupti is 
■knowable only in Jdgrat consciousness. 

V 31) threefold—The meaning is this ; That the Atman is the 

witness of the three states is known from the perc.*ption of the 
change of one state into another. The Atman is ths witness not 
only of the three states but also of their cognizors, viz., Viswa, 
Taijasu and Prujna. In this body and in the Jdgrat state alone, the 
three states as well as their cognizers arc perceived. 

ft 1 

5nf%'4T 3?[ii 11 ^ 11 

3. Viswa always experiences the gross (ohjcct), Taijasa 
ihe subtle and Prajna the blissful. Know these to he the 
ihrcefold experiences. 

rr>^r ll v II 

4. The gross {object) satisfies Viswa, the subtle the 
Taijasa and the blissful the Prajna. Know these to be 
threefold satisfaction. 

Sankara’s Commentary 

Verses 3 and 4 have already been explained. 

^ ^ II ^ II 

5. He who knows both the experiencer and the 
objects of experience that have been described [associated) 
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with the three states, is not affected though experiencing 
the objects. 

Santkara’s Commentary 

In the three states, namely, waking, etc., the one* 
and the same object of experience appears in threefold 
forms as the gross, the subtle and the blissful. Further,, 
the experiencer (of the three states) known (differently) 
as Viswa, Taijasa and Prdjna has been described as one 
on account of the unity* of consciousness implied in 
such* cognition as ‘I am that’ (common to all condi¬ 
tions). as well as from the absence^ of any distinction 
in respect of the perceiver. He who knows the two 
(experiencer and the objects of experience), appearing 
as many in the form of subject and objects of experience, 
though enjoying them, is® not affected thereby; because® 
all objects (of expereince) are experienced by one subject 
alone. As (the heat of the) fire’ does not increase or 
decrease by consuming wood, etc., so also nothing® is 
added to or taken away (from the knowingness or 
awareness of ‘he .Atman) by its experience of that which 
is its object. 

* One amt the same, etc .—li is because the experiences of the 
three states are only the dill'ercm fornts of thought or ideas. 

■t Unity oj. etc. -I hat the experiencer of the three states is one 
and identical is nlst> known to the waking consciousness. 

'* Such (ayniiion. etc. This cognition lakes the following form : 
I, who now have been perceiving obiects in the waking state, had 
seen forms (ideas) in dream and experienced nothing in deep sleep. 

* Ahsiincii ete .—There is nothing to-suggcsi that the experiencers 
of the three states are different. 

® A -vtn/, etc. He who knows that the three states arc one and 
tjtat their pcrceivers are also one. is not alVected by the experiences 
of the states, nor ilocs he identify himself with the (apparently 
separate) perccivers thereof, fie is not aft'peied because he clearly 
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perceives that objectR, whi<;h appeared as real; in the waking and 
dream slates disappear again in the deep sleep. Thirefore ho is 
convinced of' the unreality of dream and waking experiences. As 
a witness, he views unaffected tne cropping up of these ideas of 
experience tin dream and waking) and also their disa-rpcarance in 
Siishiipii). 

“ Bfcan.se it is because one Atman in three forms alter¬ 

nately perceives the emergence and disappearance of (he exper'- 
encer and all objects of experience. Hence he knows them to be 
unreal. 

’ Pot'S not, err, —The principU’ itr tiuirat icr of heat remains the 
same irrespective of the f|uanlity of wood it consume:;. 

•* Nothint,', i‘ti\ -The self or Atman, when it knows t tat it is the 
witness of the three slates, is not subjeci to any mod lication by 
the experiencer of the objects thereof. Because he k tows these 
objects (incUuting their perceivers) as mere or his own 

thoughts, and hence unreal. An imaginary tiger or the one seen 
in the dream cannot harm its pcrccivcr. 

I 

ffl II 5, II 

6. // is thoroughly established that the coming into 

■effect can be predicated only of all positive entities that 
exist. The Praaa manifests all\ the Puru.sha creates 
the conscious beings (the Jivas) in their manifold form 
separately. 

Sankara’s Commf.ntary 

The manifestation can be predicated of irositive^ 
■entities comprehended as the different forms of VLswa, 
Taijasa and Prajna —whose existence, of the nature of 
illusory names and forms caused by an innate Avidya 
'(ignorance), cannot be denied. This is thus explained 
3ater on: “Neither in reality nor in illusion can the son 
.of a barren woman be said to be born.” For, if things 
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could come out of non-entity. Brahman whose existence- 
is inferred from experience** will itself be rendered a 
non-entity because of the absence of means of compre¬ 
hension. That the snake (in the rope) appearing as. 
such on account of an illusory cause {Maya) which, 
itself is the effect of ignorance {Avidya}, pre-exists in 
the form of the rope is a matter of common experience. 
For by no one is the illusion of the rape-snake or the- 
mirage, etc., ever perceived' without a substratum. As. 
before the illusory** appearance of the snake, its existence- 
was certainly there in the rope, so also all^ positive- 
entities before their manifestation certainly exist in the- 
form of a cause, f.e,, Prdna. The ^ruti also declares- 
this in such passages as; “All this (the phenomenal 
universe) was verily Brahman at the beginning” and 
“All this existed, at the beginning as Atman" Prdria' 
manifests all. As the rays proceed from the sun, so 
also all different centres of consciousness (/.e., the Jlvasy 
which are like the (many) reflections of the same sun 
in the water and which are manifested differently as 
Viswa, Taijasa and Prdjna, comprising various physical 
forms of gods, animals, etc., proceed from the Purusha.^ 
The Purusha manifests all these entities called as living; 
beings, which are different from inanimate objects,, 
but of the same nature as itself {Purusha), like fire and. 
its sparks and like the sun with its reflections in water. 
Prana, the causal self, manifests all other entities like the 
spider producing the web. There are such scriptural pass¬ 
ages in its support as, “The sparks from the fire, etc.” 

* Positive, etc. - KdrikM from 6 to 9 give different views of 
the manifestation. The Kurika under discussion pbints out that 
the manifested universe is not non-existent like the son of a barren, 
woman. U has- an empirical existence. The object of this is only 
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to show that no causal relation can be predicated of Brahman as 
PrS/na unless we admit the positive existence of the x'orld. The 
detailed discussion about causality will be found in the body of the 
Karikhs. 

- Will it\elj —Those who depend upon causality t(i prove the 
existence of Brahman cannot but believe in the exist.tnce of the 
manifested objects through which alone they infer Brahman to be 
the cause of all. 

Uliixory-Vedanta makes a distinction between Avidyd and 
Maya, from the causal standpoint. Maya is a.ssociated with hwara 
and it presents the variety in the universe. Comp. VedVita Sitiro, 
1. 4. 3. and 2. I. 14. 

■* All-~lt means here only the inanimate objects, as the mani¬ 
festation of the animate is ascribed to the Parasha. 

‘ Pmusha^ -It is indicated by the text as well as the commentary 
that there are two manifesiors, namely, the Parasha and the Prafta.. 
The Parasha manifests the Jivas and Pranalthe inanima e objects.. 
From the empirical standpoint we see two kinds of manifestations, 
vU., the sentient and the insentient. Therefore we natura ly ascribe 
these to two manifestors, viz,, Parasha and Prdfia. (The general 
principle of causality is that the like produces;,the like.) But, in 
reality, Prana is identical with Parasha. Brahman is looked upon 
as the manifestor of the universe ; when he manifests the insentient 
objects he is said to be Prana, and when he manifests the sentient 
beings he is called Parasha. 

ii ii 

7. Those who think of (.the process of) creation believe 
it to he the manifestation of the superhuman power oj 
God', while others look upon it as of the same nature as 
dream and illusion. 

Sankara’s Commentary 

Creation is the manifestation of the supethuman 
power of God^; thus think those who reflect on (the 
process of) creation. But* those who intently think* 
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of the Ultimate Reality find no interest in (the theory 
of) creation. It (that no interest should be attached 
to the act of creation) is also supported by such ^ruti 
passages as, Indra (the great god) assumed diverse 
forms through Maya". The juggler throws the thread 
up in the sky, climbs by it with his arms, disappears 
from the sight (of the spectators), engages himself in a 
fight (in the sky) in which his limbs, having been severed, 
fall to the ground and he rises up again. The on-looker» 
though witnessing the performance, docs not evince 
any interest in the thought in regard to the reality of 
the jugglery performed by the juggler. Similarly there 
is a real juggler who is other than the rope and the 
one that climbs up the rope. The manifestation of 
deep sleep, dream and waking is analogous to the 
throwing up of the rope by the juggler (in the above 
illustration) and the (empirical selves known as) Prdjna, 
yiswa and Taijasa, related to the three states, are similar 
to the juggler, who appears to have climbed up the rope. 
As he, the juggler, remains on the ground unseen 
(by the on-lookcrs) having veiled himself, as it were, 
by his illusion, so also is the truth about the Highest 
Reality known as Tunya.* Therefore those noble souls 
seeking Moksha evigee interest in the contemplation of 
this (the Turiya) but not in the creation which is futile.'* 
The word, ‘ Svapnamdydsarupa' —meaning, alike dream 
and illusion—is intended to show that all* these (false) 
notions (regarding manifestation) belong only to those 
who imagine the process of creation or manifestation. 

' Cot/—He is naturally the Personal God. This is the iheistic 
theory of creation. 

* But —The seekers after God as creator may be cither those 
who hold that creation is real or those who hold that creation is 
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illusory. In the latter case Sankara compares the i-eekers after 
truth to those who are interested in the magician and not in the 
magical feats. 

^ Iniently still pursuing the law of causal ion. Those 

who uphold the /^iiya theory of the world see the illusion and infer 
Tiiriyii IS the Transcendental Cause. 

< Ti/nya—The text contemplates two alternative theories of 
creation namely, (i) creation is real in so far .is it is mere 

manifestation of God’s real power, (ii) creation is manifested as 
an illusion by God (^arri^Il). Both the alternativt theories lay 
emphasis on the act of creation and this is pointed out by Sankara 
in his commentary. Sankara indicates in his commentary that 
those who seek the Highest Reality (Tffll’T) are not interested in 
any theory of creation. 

^ /'m/7c--The trutli about the Highest Reality can be realised 
only by the highest Knowledge and not by any thought bestowed 
upon creation. 

“ A// f/ii'se, etc .—Because Mtiyti is also admitted to be a fact by 
the Mw'avaJim, their theory does not ;d.so convey the highest truth. 

8. Thoxe who affirm {the (wistenev of tie) created 
objects attribute thi.s manifestation to the mere \’iU of God, 
while those who look upon time as real declare lime to be 
the manifi stor of all being’s. 

Sankara’s Commentary 

The manifestation (creation) proceeds from the mere 
will ol Cod becau.se His will in reality cannot’ but 
achieve its purpose. Such objects as pot, etc., are but- 
the (manifestation of the) will (of the potter). They can 
never be anything external or unrelated to such will. 
Some say manifestation proceeds from time. 
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‘ Cannot, etc.—It is because they look upon the world as real, 
therefore they affirm that God whose will manifests the woi;ld 
cannot but be real. 

* But -The potter, first of all, amceives in his mind the name 
and form of the object and then creates it. 

wii 5^351 11 li 

9 . Others think that the manifestation is for the 
purpose of enjoyment (of God) white still others attribute 
it to mere diversion (on the part of God). But it is the- 
very nature of the Effulgent Bein.r^ (Atman) (for), what 
other desire is possible for Him whose desire is always 
in the state of fulfilment ? 

Sankara’.s Commlmary 

Others think that the purpose of manifestation is 
only the enjoyment (by Ciod of the objects so created), 
that creation is merely a diversion of God. These two 
theories arc refuted (by the author) by the single assertion 
that it is the very^ nature of the Effulgent (Brahman). 
Thus taking this standpoint (the nature of the Effulgent 
Being) alP the theories (of creation) herein (stated) are 
refuted* for the reason indicated by: “What could be 
the desire for manifestation on the part of Brahman whose 
desires are ever in a state of fulfilment ?” For the rope, 
etc., to appear as snake, no* other reason can be assigned 
than Avidya. 

' Very na/urc- According to Gauijapada, what others see as 
the created universe, is nothing but the very nature or essence of 
Brahman. Brahman alone exists. What others designate as the 
universe of names and forms—subject to birth, change, death, 
etc.—is nothing but the non-dual Brahman. That one sees the 
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world of duality instead of the non-dual Brahman and seeks its 
•cause is due to AvUlyd or ignorance. 

“ AH the. etc. The following theories of creation have been 
stated in the preceding Slokas of the KdrikH :— 

(i) Creation is manifestation of the divine power of God 

(AT. 6). 

(ii) Creation is manifestation of the nature of dream or 

illusion (K. 6). 

(iii) Creation is manifestation of the Divine Will which cannot 

but be fulfilled (K. 8). 

(iv) Creation is manifestation which proceeds from “Time”. 

Iswara is indiflerent about it {K. 8). 

The above four theories of creation may be classid as cosmo¬ 
logical. The following two theories which may be Jesignated as 
teleological are given in Kurikd 9 ; 

(v) Creation is for the purpose of the enjoyment of God. 

(vi) Creation is an act of God's sport. 

Now all these theories are refuted by the simple statement that 
Brahman, whose desires are always in a state of.full! ment, cannot 
create the world for any purpose whatsoever. No causal theory 
can explain the felation of the appearance of the worlf to Brahman. 
The assumption of will, desire, enjoyment, diversion, etc., a.s the 
causes of creation is due to Avidyu or ignorance o ' the human 
mind regarding the real nature 3T^riTf^) 

of Brahman, It only reveals the ignorance of the human mind 
in regard to the origin of the world which is one of the objects 
displaying God’s superhuman powers. Those wh(' look upon 
the act of creation as real and then explain it as of th; same nature 
as dream and illusion, forget that dream and illusion are, after all 
unreal and hence they cannot explain the supposed reality of tha 
act of creation. Therefore, manifestation is not an act of creation. 
No will can be the cause of creation because a will implies an effort 
•at gratifying some unsaliatcd desire. Brahman is Bliss 
which means the absence of all wants. Therefore th; Divine Will 
cannot be the cause of the universe. The human mi ld, subject to 
Afdyd, ascribes will, diversion, etc., as the cau.se of creation. This 
ascription is itself Mayd. Therefore it stands to reason that if 
anybody sees creation, it is only due to Mdyd. Therefore all 
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theories regarding creation are in tact iTRTlT^ftj that is, due to ■ 
the ignorance of the mind that sees it. Viewed from the relative 
standpoint this Maya inheres either in Brahman or in the perceiver. 
Assigning a substratum for Mayii depends upon one’s standpoint. 
Viewed from the Avidya standpoint Maya has its locus in Brahman. 

^Refuted, etc .—The two theories implied by the first line^of 
the Kdrikd are refuted simpiy because “ enjoyment ” and “ diver¬ 
sion ” cannot be proved to be the object of creation. Creation 
or manifestation implies some adventitious or external factor, which 
idea is refuted by the statement of the Scripture that “ it is the very 
nature of the Effulgent Brahman”. 

* No other reason —Comp, the Scriptural passage. ajicITSf; 
3TI4il5T: —which means that it is the Atman that appears 

as Akdsa. The appearance is due to Mdyd and no externa! cause. 

Sankara’s Introduction to Upanishad 

The fourth^ quarter which now comes in order (for 
explanation) has to be described. This is done in the 
words of the text: “Not conscious of the internal 
object.” It (Turiya) does not admit of description or 
indication by means of words, for all ustes (affirmative 
or negative) of language fail to express it. Therefore 
Turiya is sought^ to be indictited by the negation of all 
attributes (characteristics). 

(Objection)—Then it becomes mere void or §unya. 

(Reply)—No,^ because it is impossible for imagination 
to exist without^ a substratum. The illusion of silver, 
a snake, a man or mirage, etc., cannot be conceived 
as existing without the (corresponding) substratum of 
the mother-of-pearl, rope, slump or desert, etc. 

(Objection)—If that be the case, Turiya ought to be 
indicatable by words and not by the negation of all 
attributes. For, it is the substratum of all imaginations 
such as, Prana, etc., in the same way as jars, etc.. 
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which being the substratum of water, etc., arj indicated 
as such by words, 

(Reply) The idea of Prana, etc., (supposed to exist in 
Turlya) is unreal like the false idea of silver, etc., in the 
mother-of-pearl, etc. A relation'* between the real and 
the unreal cannot be expressed by words beeause such 
relation is, itself, non-existent. Turlya cannot be the 
object of any other instrument of knowledge (such as 
direct perception) like the cow, etc., because of its 
unique nature, owing to the absence of Upadhis. Atman 
cannot have anything like a generic property, like the 
cow, etc., because it is devoid of all Upadhis or attributes; 
it has neither generic nor specific characterist cs because 
it is one, without a second. It cannot be known by 
any activity (proceeding from it) as in the case of a 
cook; because it is devoid of all actions. It cannot be 
described by attributes such as blue, etc., because it is 
without any attribute. Therefore it follows that Turlya 
cannot be indicated by any name. 

(Objection)—Then it (Turlya) would bt like the 
“horns of a hare” and hence one’s pursuit of it must 
be futile.® 

(Reply)—No, the knowledge of Turlya as identical 
with Self (Atman) destroys the hankering after objects’ 
which arc non-self just as the knowledge of mother- 
of-pearls (mistaken Tor silver) removes the desire for 
(illusory) silver. For, once the identity of Turlya and 
Self is realised there is no possibility of one’s being 
deluded® by ignorance, desire and the like misappre¬ 
hensions (which are the effects of ignorance) and there 
as no reason for Turlya not being known as identical 
with the Self. For all the Upanishads point to 
.this end only as is evident from the following: “That 
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thou art”, “This Atman is Brahman”, “That is real 
and that is Atman", “The Brahman which is directly 
and immediately cognized”, “He is both without and 
within, as well as causeless”, “All this is verily Atman", 
etc. This very Atman has been described as constituting 
the Highest Reality and its opposite® (the unreal) and as 
having four quarters. Its unreal (illusory) aspect has 
been described as due to ignorance, like the illusion of 
snake in the rope, having for its characteristics the three 
quarters and being of the same nature as the seed'® and 
the sprout. Now is described (in the following §ruti) 
Turlya which is not of the nature of cause but which is 
of the nature of the Highest Reality corresponding to 
the rope—by negating^' the three states, enumerated 
above, which correspond to the snake,^^ etc. 

‘ Fourth quarter—-Xhi " fourth •’ i$ not the fourth state or 
condition in which Atman is to be viewed. Turtya which is inditi- 
cated here as the “ fourth ” comes in only for consideration after 
the three states have been considered. Atman itself does not admit 
of any condition or state. Waking, dream and deep sleep are its 
three states or quarters and Turiya, as will be seen later on. is pre. 
sent in all these three. Turiya is designated here as the fourth 
because in the preceding texts, three quarters of Atman have been 
explained. It has occupied the " fourth ” place in respect of 
explanations. 

- Sought to he, etc.~ ll is becau.se it cannot be directly pointed 
out like other objects of perception. 

Ho, c/c.-Thc contention of the opponent is this : You say 
that Turiya is not void as the illusion of Prana, 

etc., cannot subsist without a substr.atuni which is Turiva. In that 
case Turiya is not non-indicatable as it can be indicated as the 
substratum of Prana, etc. Therefore it must be such as can be 
indicated. But you say that it is arrived at by mere negation and 
therefore nomindicatabic by words. If Turiya is indicatable as 
a substratum, then it becomes indicatable by that which is super¬ 
imposed upon it as is the case with a pot which is indicatable by 
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the water m it. In that case you contradict yourself as you have 
already said that Brahman is unindicatable by any word. 

To this our reply is - 

We would like to ask you if (i) your idea of indijatability of 
Brahman as the substratum is that of illusory supcnniposition, or 
(ii) is that of real superimposition. 

It cannot be thereby illusory superimposition betuu:.c the super¬ 
imposition, in that case, would not appear as existint; as it does. 
From the standpoint of the empirical reality of the appearance 
which is experienced by the ifinorant persons, we say that TiiHya 
is indicalabic by the illusory ideas thiit arc superimpesed upon it. 
And if you admit the ideas of Prt^na, etc., as unreal, then 

there is no disagreement between us. 

Again this indicatability of Turfya as a substratu'n cannot be 
(due to) real superimposilion or the superimpos'tion of reality. 
For, as the idea of silver that is superimposed upon the mother-of- 
pearl is unreal, so also the idea Prana, ete., that is iuperimposed 
upon Tiiriya is equally unreal. There cannot be an; relationship 
between a real substratum and the unreal form tuperimposed 
on it. 

Therefore the conclusion is that if one takes his stand upon the 
causal or relative plane, then Turiytt may be indicated as a sub¬ 
stratum of the illusory ideas of Prana, etc. But frt m the stand¬ 
point of 1 ruth, Turfya cannot be indicated by any word which 
implies relationship. And Sruti also denies all relationship in 
Brahman. 

■' Without, ere. -No illusion can be dissociated rom the idea 
of existence. The first impression that one gets of an illusion is 
that it exists and later on its existence is traced to a positive sub¬ 
stratum. 

Relation- Indicatability by words is possible in the following 
instances only : (i) Possessive case, (ii) convcntion.tl meaning of 
a word, (iii) generic or specific property, (iv) activity, (v) attribute 
and substance. But none of these applies to Turfya because it is 
one without a second and also it is without any attribute. Hence 
Turfya cannot be indicated by any word. 

* Futile -U is because no benefit can accrue fiom the know¬ 
ledge of something which is as unreal as the “ mare’s nest ”. 
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’ Objects —Such as the illusory worldly objects to which the 
ignorant are attached. 

" Deluded —Delusion is the cause of all human mi.sery. 

“ Its opposite — i.e., the illusory objects. As a matter of fact, 
only Brahman exists and He is the One and All. Nothing called 
, unreal ever exists. What appears to the ignorant as unreal or 
'.illusory is also Brahman from the highest Adwaiiic standpoint. 
'Therefore Brahman comprises everything. 

Seed and sprout —The three states are characterised by the 
relation of cause and effect as the seed and the sprout are. 

" Negatint;. etc .—The student, at first, by the process of nega¬ 
tion separates Brahman from the stiperimposition and then realises 
that what has been negated as superimpstsition is, in fact, the very 
nature of Brahman. This is the highest Adwaitic realisation. 

Snake, etc .—T he rope is oltcn mistaken for a snake or a 
garland or a stick or a streak of water or a fissure in the ground. 

vir 

5TRcT %qq|;R 

g 3frfJTf ^ || k9 || 

Turlya is not that which is conscious of the 
internal (subjective) world, nor that which is con¬ 
scious of the external (objective) world, nor that 
which is conscious of both, nor that which is a mass 
all senticncy, nor that which is simple consciousness, 
nor that which is insentient. (It is) unseen (by any 
sense organ), not related to anything, incompre¬ 
hensible (by the mind), uninferable, unthinkable, 
indescribable, essentially of the nature of Conscious¬ 
ness constituting the Self alone, negation of all 
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phenomena, the Peaceful, all Bliss and the Non- 
dual. This is what is known as the fourth (Turiya). 
This is the Atman and it has to be realised, 

(‘ C’onsoioLisness ’ as the nearest English word is usjd.) 

Sankara’s Commentary 

(Objection)—The object was to describe Atman as 
having four quarters. By the very descriptions of the 
three quarters, the fourth is established as teing other 
than the three characterised by the “conscious of the 
subjective”, etc. Therefore the negation (o' attributes 
relating to the three quarters) for the purpose of indicating 
Turiya implied in the statement, “ Turiya is that which 
is not conscious of the subjective”, etc., is futile. 

(Reply)—No. As the nature of the rope is^ realised 
by the negation of the (illusory) appearances of the 
snake, etc., so also it is intended to establish the very 
Self, which subsists in the three states, as Turiya. This** 
is done in the same way as (the great Vedic statement) 
“Thou art that”. If Turiya were, in fact, anything 
dilTerent^ from Atman subsisting in the three siates, then, 
the teachings of the Scriptures would have ns meaning 
on^ account of the absence of any instrument of know¬ 
ledge (regarding Turlva). Or the other (inevitable 
alternative would be to declare absolute nihilism 
to be the ultimate Truth. Like the (same) rope mistaken 
as snake, garland, etc., when the same Atman is mistaken 
as Antahprajna (conscious of the subjective) etc., in the 
three states associated with different chaiacteristics, 
the knowledge, resulting from the negation of such 
attributes as the conscious of the subjective, etc., is the 
means of establishing the absolute absence of the unreal 
phenomena of the world (imagined) in Aiman. As 
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a matter of fact, the two® results, namely, the negation 
of (superimposed) attributes and the disappearance of 
the unreal phenomena happen at the same time. 
Therefore no additional® instrument of knowledge or 
no other’ effort is to be made or sought after for the 
realisation of Tuny a. With the cessation of the idea 
of the snake, etc., in the rope, the real nature of the 
I’ope becomes revealed and this happens simultaneously 
with the knowledge of the distinction between the rope 
and the snake. But those who say that the knowledge, 
in addition to the removal of the darkness (that envelopes 
the jar), enables® one to know the jar, may as well 
affirm® that the act of cutting (a tree), in addition to its 
undoing the relation of the members of the body 
intended to be cut, also functions (in other ways) in 
other parts of the body. As the act of cutting intended 
to divide the tree into two is said to be complete with 
the severance of the parts (of the tree) so also the 
knowledge employed to perceive the jar covered by 
the darkness (that envelopes it) attains its purpose 
when it results in removing the darkness, though that 
is not the object intended to be produced. In such 
case the knowledge of the jar, which is invariably^® 
connected with the removal of the darkness, is not the 
result accomplished by the instrument of knowledge. 
Likewise, the knowledge, which is (here) the same as 
that which results from the negation of predicates, 
directed towards the discrimination of such attributes 
as “the conscious of the subjective” etc., superimposed 
upon Atman, cannot^^ function with regard to Turtya 
in addition to its act of negating of such attributes as 
“the conscious of the subjective” which is not the 
object intended to be produced. For, with the negation 
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of the attributes such as “ conscious of the subjective,” 
etc., is'^ accomplished simultaneously the cessation of the 
distinction between the knower, the known and the 
knowjedge. Thus it will be said later on, “Duality 
cannot exist when Gnosis, the highest Truth (nor-duality), 
is realised.” The knowledge of duality cannot exist 
even for a moment immediately after the moment of the 
cessation of duality. If it should remain, there would^^ 
follow what is known as regressus ad infinitum', and 
consequently duality will never cease. Therefore it is 
established that the cessation of such unreal attributes- 
as “conscious of the subjective” etc., superimpesed upon 
Atman is^^ simultaneous with the manifestaticn of the 
Knowledge which, in itself, is the means (pramana) for 
the neg.ition of duality. 

By the statement that it (Turiya) is “not i;onscious 
of the subjective” is indicated that it is not Taijasa”. 
Similarly by the statement that it is “not conscious of 
the objective,” it is denied that ft (Turiya) is V.'swa. By 
saying that it is “not conscious of either”, it is denied 
that Turiya is any intermediate state between^® the waking 
and the dream states. By the statement that Turiya is 
“not a mass all sentiency”, it is denied that it is the 
condition of deep sleep—which is held to be £. causaU® 
condition on account of one’s inability to distinguish the 
truth from error (in deep sleep). By saying that it is “not 
simple consciousness”, it is implied that Turiyc. cannot^’ 
simultaneously cognize the entire world of consciousness 
(by a single act of consciousness). And lastly by the 
statement that it is “not unconsciousness” it is implied 
that Turiya Is not insentient or of the nature of matter. 

(Objection)—How,^® again, do such attributes as 
“conscious of the subjective,” etc., which are (directly) 
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perceived to subsist in Atman become non-existent only 
by an act of negation as the snake, etc. (perceived) in 
the rope, etc., become non-existent (by means of an act 
of negation) ? 

(Reply)—Though’** the states (waking and dream) 
are really of the essence of consciousness itself, and as 
such are non-different from each other (from the point 
of view of the substratum), yet one state is seen to 
change^” into another as do the appearances of the 
snake, water-line, etc., having for their substratum the 
rope, etc. But the consciousness itself is real because 
it never changes. 

(Objection)—Consciousness is seen to change (dis¬ 
appear) in deep sleep. 

(Reply)—No, the state of deep sleep is a matter of 
experience.*^’ For the ^ruti says, “Knowledge of the 
Knower is never absent.” 

Hence it {Turlya) is “unseen”*®; and because it 
is unseen therefore it is “incomprehensible”.*® Tunya 
cannot be apprehended by the organs of action. Alak- 
shanam means “uninferable",*'* because there is no 
Linga (common characteristic) for its inference. There¬ 
fore Tunya is “unthinkable”*® and hence “indescriba¬ 
ble”*® (by words). It is “essentially*’ of the nature of 
consciousness consisting of Self”. Turiya should be 
known by spotting that consciousness that never changes 
in the three states, viz., waking, etc., and whose nature 
is that of a Unitary Self. Or,** the phrase may signify 
that the knowledge of the one Atman alone is the means 
for realising Turiya, and therefore Turiya is the essence 
of this consciousness or Self or Atman. The Sruti also 
■says, “It should be meditated upon as Atman." 
•Several attributes, such as the “conscious of the sub- 
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jective” etc., associated with the manifestation (such as, 
Vima, etc.) in each of the states have already been 
negated. Now by describing Turtya as “tfe cessation 
of illusion”, the attributes which characterise the 
three states, viz., waking, etc., are negated. Hence it 
is “ever'^'* Peaceful”, i.e., without any manifestation 
of change—and “all^“ bliss”. As it is nor-dual, i.e., 
devoid of illusory ideas of distinction, therefore it is 
called “I'urlya", the “Fourthbecause it is totally 
distinct (in character) from the three quarters which 
are mere appearances. “This, indeed, is ihe Atman 
and it should be known,” is intended to show that the 
meaning of the Vcclic statement, “That thou a t”, points 
to the relationless Atman {Turlya) which is like the rope 
(in the illustration) different from the snake, 1 ne on the 
ground, stick, etc., which arc mere appearances. That 
Atman which has been described in such Sruti passages 
as “unseen, but the seer”, “the consciousness of the 
seer is never absent”, etc., should be knovn. (The 
incomprehensible) Tiiriya “should be knovn”, and 
this’- is said so only from the standpoint of the jireviously 
unknown condition, for Aiutlity cannot exist when the 
Highest Truth is known. 

^ is teatixed —The lopc did not cease to be the rope when it 
appeared as tire snake. The rope, iigahi, is seen in its true nature 
when the snake idea is removed. Similarly, .itmaii : ppears as 
Viswci, Taijaxu and Pnljmi in the Ihrce slates. And the stmc Atman 
is realised as Turtya when the upudhix, namely the states, are neg.ated. 
Turtya is not a separate entity nor is it a tourtIt slate suec;eding the 
three other states. The real nature of Turtya cannot te reali,sed 
without the negation ol the unddhis of the three stales, 

- This is, etc .—'Tlie real .significance of “ That thOL art ", is 
Turtya and it is realised when the contrary qualities, knovn as the 
upddhis, indicated by the words “That" and “thou" ire elimi¬ 
nated. Similarly, the Scripture by the negative process, removes 
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the upadhis of the Atman when associated with the three states and 
this reveals its eternal identity with Ti/riya. 

” Different —From the relative or causal standpoint, the Atman 
associated with any of the three states, is, no doubt, different from 
Tiirtya. But from the standpoint of Turiya there is no difference 
whatsoever between it and the Atman associated with the three 
states. As a matter of fact, it is Turtya as the witness (fTlfV) that 
is revealed out by the three states. 

On account o/—Ignorant person, for whom Scripture is 
prescribed for the attainment of Knowledge, moves in the rela'tive 
plane of the three states. To him the Scripture suggests the 
■examination of the three states in order to arrive at the Knowledge 
of Turiya. If Turiyo were something totally separate from and 
■essentially unconnected with the three states and if the three states 
were not the means of realising Turiya, then no other instrument 
of Knowledge would be left for the reali.sation of Turiyo. It cannot 
be contended that one can get the Knowledge of TurJva from the 
Scripture. Because the Scripture also teaches about Turtya by the 
method of repudiation of the superimposed attributes 

(3I’=tIIfIT) i.e., by negating the upddhis which were superimposed 
upon Turtya. If Turiya were something totally different from the three 
states, then no scriptural teaching would be effective in establishing 
it. If Turiya cannot be established through the examination of the 
Atman qualified by the three states, by following the scriptural 
method of negation, then one is faced with the only alternative 
that the Ultimate Reality is total non-existence because 

no other reality remains after the negation of the ttpadhis of the 
three states if the existence of Turiya be denied. 

’• Two rcjM/fs—The instrument of Knowledge (jfRltTf) by means 
of which we become aware of the result of the negation of the 
upadhis, namely, the three stales, reveals the relationless Turiya. 
It is like the seeing of the real rope (which is never absent) with the 
-cessation of the illusory idea of the snake. It must be carefully 
noted that the realisation of Turiya is not the result of the Pramdrta 
by mean.s of which we become aware of the negation of the attri¬ 
butes of .^tman, viz., the three states. The two results are simul¬ 
taneous—and not successive in time as the language seems to imply. 
It is because no new entity known as Turiya is discovered (or comes 
iinto existence) after the negation of upddhis. Turiya is always 
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T>resent. Therefore there is no possibility of taking Turiya ns the 
result of the negation of the upiulhis, viz., the three slates. Turiya 
being characterised by non-duabty there is no subject-object rela¬ 
tionship in Turiyii in which case alone an instrument of Knowledge 
would have a meaning. 

* Additional inslnintenr, etc.—No instrument of Knowledge 
•can establish Turiya on account of its non-relation tni: non-dual 
nature, fiven the function of the ^ruti which indicate.' Turiya is 
only to negate what is unreal, relative and non-Brahman. 

’ Other ejfnrt —Even contemplation, etc., which are the essen¬ 
tial features of Yoga cannot establish Turiya, because it c.annot be 
proved th.at Yogic contemplation cun yield such Knowledge. There¬ 
fore the realisation of Turiya cannot be characterised as the result 
of any particular instrument of Knowledge or of any Yogte practice. 

" Enables, etc .—This means that the instrument ol Knowledge, 
besides removing the darkness enveloping the Jar, also yie ds another 
positive result that is the manifcsuition of the Jar. 

” Affirm—Th\s means that the act of cutting besit es severing 
ahe parts to which it is directed also functions in other ways. But 
this is absurd because we have no knowledge of any other effect 
■on the tree produced by the act of cutting. 

Invarialdy, etc.—It is because the Jar always exists even when 
■it is enveloped in durkne.ss. 

i’ Cannot function.—\i is because Turiya is Knovviidge itself. 
Hence no instrument of Knowledge can act upon it, Turiya does 
not stand in need of any demonstration or proof bccaiiS'.' it is ever- 
-existent. The instrument of Knowledge only removed the super¬ 
impositions falsely attributed to .Atman. The instrumeru of Know¬ 
ledge (perception) continues to act upon an object till the object 
is revealed (as Brahman). 

Is accomplished—The instrument of Knowledge, invariably 
connectetl with its employer and an object, can act only in the plane 
of duality. With the negation of duality, the instrument of Know¬ 
ledge itself becomes ineifective, for it cannot functiou the next 
moment. The idea of time is also annihilated with the destruc¬ 
tion of duality. When the non-dual Turiya is realised, all ideas of 
•the instrument of Knowledge, the employer and the object with 
\their distinction are destroyed. Only Brahman is. 

£ 
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Would follow, etc.—It is because a second instrument of 
Knowledge would be required to negate the residual Knowledge 
or instrument and a third would be necessary to negate the second 
and so on ad mfinitum. An argument ending in a regressus is not 
allowed in logical discussion. 

Is simultaneous —Here Pramaim is the Jnfuuun that results 
from the negation of attributes. And through this instrument of 
Knowledge alone we know that all relative ideas have been negated. 
Simultaneously with this assurance, Turiya is realised. 

“ Intermediate, tVe.—It is the state when one experiences some¬ 
thing like a “ day dream ” that is, he half sees the one and half 
sees the other. 

“ Causal condition —By seeing the manifestation in the waking 
state one naturally infers that the preceding state, that is .^ushiipli, 
is the cause of both the waking and dream experiences. In Sushupti, 
specific states of consciousness, which manifest themselves as 
different objects in dream and waking states, remain in a state of 
indistinguishability. In deep sleep, no distinctions are perceived. 

Cannot, etc. —By this are denied such attributes as omni¬ 
science, etc,, associated witli [iwara. 

How, etc. —The contention of the objector is this ; That the 
idea of the snake, etc., in the rope is an illusion is a matter of 
common experience. When the error is pointed out, the idea of 
the snake disappears. Therefore the idea of such a snake can be 
said to be non-existent. But this is not the case with the attri¬ 
butes of Atman which are sought to be negated. Such attributes 
are directly perceived by everyone and do not vanish even though 
they are negated. Therefore the phenomena of the three states 
cannot be said to be non-existent on the analogy of the rope and 
the snake. 

Though, etc. —The reply is that the attributes, viz., the three 
states, can be demonstrated to be non-existent (unreal) by the act 
of negation. The illustration of the snake and the rope is quite 
apposite. The ideas of the snake, the water-line, etc., for which 
the rope is mistaken are first pointed out to be illusion because 
they arc subject to change. Therefore, such objects as are indi¬ 
cated by the ideas are non-existent. Similarly it is a matter of 
common experience that the states of Jagrat, Swapna and Sushupt 
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■ are subject to change. Therefore they are negatahlt. In any one 
state the two other states are negated. Besides, in the state of 
waking one can realise the three states as followini one another. 
Therefore the three states partake of the nature of unreality as 
distinguished from Reality which is never subject to any change. 
Now, what is Reality ? From the examination of the three stales 
it becomes clear that though the slates are changing and negatable 
the consciousness which is present therein is constant t nd invariable. 
Change of one state to another cannot affect the unchanging nature 

■ of Consciousness itself. Therefore pure Consciousness is real. 
Hence it follows that by constantly e.xamining the changeable and 
negatable character of the attributes, viz., the three s ates, one can 
realise their non-existent or unreal nature. The fallacy of the 
contention of the objector is due to the partial examination of 
Realit,' in only one state in which case the changeable nature of 
the attributes cannot be realized. But the examination of the 
three states at once demonstrates their changeable tmd negatable 
nature and points out that consciousness itself whici is the sub¬ 
stratum of the changing attributes is the only Reality. 

Clumi'e —That is, no one is aware of conscious iess in deep 

sleep. 

Experience —Consciousness cannot be dissociated from the 
state of deep sleep. Sushupli is experienced from Ihc Jfigrat state, 
that is to say, Tiiriya in Jiigrat state knows that it experienced deep 
sleep. Otherwise Sushupti would have never been known to exist 
at all. 

Vnseen~\X cannot be recognised by any organ o’ perception. 
It is because Turiya is the negation of all the altribulc'. It cannot 
be made the object of any sen.se-organ. 

Incompre/iensible~\t cannot come within the cognizance of the 
senses: therefore Turiya cannot serve any purpose 

Uninfcrahle—" Existence, Knowledge and Infinity,’' by which 
Brahman is described in the TaitHriya Upanishail are not to be 
considered to be real and positive attributes for the purpose of 
drawing an inference about Brahman. They only serve a negative 
purpose indicating that Brahman is other than non-truth, non¬ 
consciousness and non-infinity. Besides, inference requires a 
common feature which always presupposes more objects than one, 
iBui Brahman is one and without a second. Therefore no inference 
s possible regarding Brahman. 
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Unthinkable —It is because the predicates by which we can' 
think about an entity have been totally eliminated from Tanya. 

“ Indescribable—Turiya cannot be described by words because 
it is unthinkable. That which one thinks in mind, is expressed 
by words. 

E.ssen/ially, etc. —The elimination of all the attributes may 
make Turiya appear as a void to the unwary student. Therefore 
it is described as a positive existence which can be realised by 
spotting it as the changeless and the constant factor in the three 
states. The states, no doubt, do change but there is a unity of the 
subject implied in the conscious expericitce of “ I am that perceiver ” 
common to all the three states. 

Or —The alternative meaning is that through consciousness 
of Self alone, which forms the basis of the three states, we can 
demonstrate Turiya which transcends all the states, or in other 
words, because there is Pure Consciousness, changeless and constant, 
known as Turiya, therefore we are aware of self-consciousness in 
the three states. 

30 Fyer-peaccful—Ftae from attachment of love and hate, i.c., 
changeless and immutable. 

All Bli.s.'i —Pure and embodiment of the highest Bliss. 

Fourth —This does not signify any numerical relationship 
with the three other states narrated previously. Turiya is called 
the “fourth" because it occupies the “fourth” place in order of 
explanation of Brahman of which the three states have previously 
been dealt with. 

This is, etc —The statement that “ It should be known ”, 
cannot be properly made with regard to the non-dual Atman which 
is incomprehensible, etc. This objection is, no doubt, valid from 
the standpoint of Turiya where there cannot be a separate knower 
of /itman. But Turiya is certainly unknown from the standpoint 
of any of the three states, and from that dual standpoint it is per¬ 
fectly legitimate to speak of Brahman as something “ to be known 

Here appear the following slokas :— 

arljT: ^?cT: || |1, 
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10, In it, indicated as the changeless and the Supreme 
Lord, there is a cessation of all miseries. It is the one 
without a second among all entities. It is known as the 
Turlya {Fourth), effulgent and all-pervading. 

Sankara’s Commentary 

In (the FCnowledge of) Isana, meaning the Turlya, 
Atman there is a cessation' of all miseries characterised 
by the three states, viz., Prajnai' Taijasa and Viswa. The' 
word 'Tsana' is explained as 'Prahhu, i.e., the one who 
brings about the cessation of miseries. It is because 
misery is destroyed by one’s own Knowledge of it 
(Turna). ' Avyaya' means that which is not subject to any 
change, i.e., which does not deviate from its own nature. 
How ? It is so because Turlya is non-dual, alV^ other 
entities being illusory (unreal) like the idea o)' the snake, 
etc., imagined in the rope. It is he who is recognised" as 
the Deva (on account of his effulgent nature), the Turlya, 
the fourth, the Vihhu,^ that is the all-pervaditig one. 

' Cessatinn —The three states tire said to he n the .Atman 
because we. as Turtyu, cognize them. Therclore all misery as well 
as its cause associated with the three states, are imagined by us 
to subsist ill Turlya. It is because we do not realise this that we 
identify ourselves with the states and that we stiR'cr from various 
kinds of miseries. But a complete ces.sation of miseries ensues if 
we realise the Atman as Tariya and thus witness the appearance 
and disappearance of the ideas, W.:.. the states without identifying 
ourselves with them. 

“ Prajna —The state of Sushupti, devoid of the ICnowledge of 
Tariya on the part of the sleeper, is characterised as unhappiness. 

® Knowledge —Though Turlya is constant in all the states, yet 
we suffer from misery because we arc not aware of the existence of 
the Turlya. It is only the Knowledge of Turlya that can destroy 
misery. 

* All other, etc .—Though Viswa, etc., are perceived, they are 
really illusory like the ideas of the snake, etc., in the rope. Turlya 
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alone is real. Every part of Ylswa, Taijasa and Prdjna is nothing 
but Turiya as every part of the illusory snake is the rope. There¬ 
fore from the highest standpoint only Turiya is. 

“ Recognised—That is Turiya, as such, is known from the 
realisation of the wise. 

* Vihhu—Turiya is called yihhu because it pervades all the 
three states. 

mir: tr #r # it n ? ? II 

11, Viswa and Taijasa arc conditioned by cause and 
effect. But Prajna is conditioned by cause alone. These 
two {cause and effect) do not exist in Turiya. 

5ankara’.s Commentary 

The generic' and specific^ characters of Vihva, etc., 
are described with a view to determining the real 
nature of Turiya. ‘ Kdrya' or effect is that which is 
done, i.e., which has the characteristic of result. ‘ Kdraiia' 
or the cause is that which acts, i.e., it is the state in 
which the effect remains latent. Both Viswa and Taijasa, 
described above, are known as being conditioned by 
cause and effect,^ characterised by both non-apprehen¬ 
sion and mis-apprehension of Reality. But Prajna is 
conditioned by cause alone. Cause, characterised by the 
non-apprehension of Reality, is the condition of Prajna. 
Therefore these two, cause and effect, i.e., non-appre¬ 
hension and mis-apprehension of Reality, do not exist, 
i.e., are not possible in Turiya. 

* Generic —^The generic or the common characteristic of Viswa 
and Taijasa is that they are, both, characterised by the conditions 
of cause and effect, 

* Specific —^The special characteristic of Prdjna is that it is 
characterised by the causal conditions alone. 
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■’ Cause and effect —Causal state is that in which we do 

not know (STIT^OT^ the Truth. From it follows the result (Ti^) 
which is the mis-apprehension ofTruth (afSJfSftirStt). It is because 
one does not know the rope one mistakes it for the snake 

(T)c5). Prajna or the state of non-apprehension as such is said to 
be the cause of the Vis\i:i and Taijasa or the states ol niis-apprehcn- 
Sion, fn dream and waking slates there are both non-apprehension 
and mis-apprehension of Reality. But in deep sleep, here is only 
non-apprehension. As a matter of fact these two conditions, 
mis-apprehension and non-.apprehension, cannot be esperienced 
separately. They have been differently cla.ssified only to facilitate 
imdcrsta nrline. 

^ rrrfq 1 

irrir: ii li 

12. Prajna does not know anything of tne self or 
the non-self, nor truth nor untruth. But Turlya is ever 
existent and ever all-seeing. 

Sankara’s Commeniary 

How is it that Prajna is conditioned by ctiuse ? And 
how is it, again, that the two conditions of non-appre¬ 
hension and mis-apprehension of Reality do not exist 
in Turiya'l It is because Prajna does not, Ike Viswa 
and Taijasa, perceive anything of the duality, ‘ external 
to and other“ than itself and born® of the cause known 
as Avidya. Therefore it is conditioned by darkness 
characterised by non-apprehension of Reality which 
is the cause of mis-apprehension. As Turiya exists 
always, ever all-seeing^, on account of the absence of 
anything other than Turlya, it is never associ.ited with 
the causal condition characterised by non-apprehension 
of Reality. Consequently mis-apprehension of Reality 
which is the result of non-apprehension is not found 
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in Turly a. For, it is not possible to find in the sun, 
whose nature is to be ever-luminous, anything contrary 
to light, viz., darkness, or any other light different from 
itself. The Sruti also says; “The Knowledge of the 
seer is never absent.” Or the phrase may be explained 
thus: Turlya may be designated as ever all-seeing because 
it subsists in all, in dream and waking states and all the 
seers that cognize them (in those states) are Turlya alone. 
This is also borne out by the following §ruti passage, 
“There is no seer other than this.” 

' Duality—Thh dual world is true from empirical standpoint. 
Pnljna does not perceive it, 

® Other than, etc.— PrOjna does not see the external world or 
the non-self. Therefore it does not see itself. Ego can be cognized 
only in relation to the non-ego. 

® Dorn, efc.—That is untruth. It is because PrSJna does not 
see the unreal external world produced by Avidya, therefore it is 
not aware of rni.s-apprchension. 

^ Ever all-seeing—It is because it exists in the seers and the 
things seen in both tlie slate.-., it is ever all-seeing. 

I 

5fRr%3i:r5cT: er II 11 

13. The non-cognition of duality is common to both 
Prajna and Turlya.. (But) Prajna is associated with sleep in 
the form of cause and this (sleep) does not exist in Turlya. 

Sankara’s Commentary 

This sloka is meant to remove a doubt that has 
arisen incidentally. The doubt is this: How is it that 
it is Prajna alone and not Turlya that is bound by the 
condition of cause, since the non-cognition of duality 
is the common feature of both ? This doubt is thus 
removed^: The meaning of the phrase BljanidrSyuta 
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is: NUlra or sleep is characterised by the absence 
of the Knowledge of Reality. This is the cause 
which gives rise to the cognition of varieties. Prajna 
is associated with this sleep which is the cause. I* is 
because Tunya is ever all-seeing, therefore the sleep 
characterised by the absence of the Knowledgt; of Reality 
does not exist in Turlya. Therefore the bondage in the 
form of causal condition does not exist in Turlya. 

' Removed —Tlie contention that Turlya and Prajna are both 
characterised by the condition of cause on account of' the common 
feature of tlie non-perception of duality in both the cases, is due 
to a wrong inference based upon insufficient data. The Prajna 
is thought to be the causa! state because it is the immediately pre¬ 
ceding condition of the manifestations of the waking state, etc. 
But this does not apply to Turlya because it is not the immediately 
preceding condition of any state. Turlya is not a sti-.te which is 
antecedent or subsequent to any other state. It is the substratum 
of all the states, Turlya is non-dual, changeless anc pure con¬ 
sciousness itself. Hence it cannot be said to produce anything 
Therefore causal condition cannot obtain in the case of Turlya' 

^ ^5T wr^m; ii ?» ii 

14. The first two (Viswa and Taijasa) arc associated 
with the conditions of dream and sleep; Pitijua is the 
condition of sleep without dream. Those who have known 
the truth see neither sleep nor dream in Turiyti. 

SANKARA.’.S CtJMMPNTARY 

Svapna or dream is the mis-apprehension’ of Reality 
like that of the snake in the rope. Nkird or sleep has 
already been defined as darkness characterised by the 
absence of the Knowledge of Reality. Viswa ano Taijasa 
are associated with these, v/j., the conditions of dream 
and sleep. Therefore they have been described as 


F 
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conditioned by the characteristics of cause and effect. 
But Prajna is associated with sleep alone.without dream; 
therefore it is described as conditioned by cause only. 
The knower of Brahman does not see them (dream and 
sleep) in Turiya,^ as it would be inconsistent like seeing 
darkness in the Sun, Therefore® Turlya has been described 
as not associated with the conditions of cause and effect. 

' Mis-apprehension — i.e., when one, then, thinks of Atman as 
endowed with bedy, etc. 

* Turiya—Ajndna and its effects cannot exist in Turlya which 
is pure Knowledge. 

* Therefore —It is because there is no Nidra or sleep in Turlya. 

cr^f; Cw II II 

15, Svapna or dream is the wrong cognition of 
Reality, bfidra or sleep is the state in which one does 
not know what Reality is. When the erroneous knowledge 
in these two disappears, Turiya is realized. 

Sankara’s Commentary 

When is one established in Turlya ? It is thus 
replied: During the states of dream and waking when 
one wrongly cognizes Reality like the perception of 
the snake in the place of the rope, he is said to be 
experiencing dream.^ .Nidra or sleep,® characterised by 
the ignorance of Reality, is the common feature of the 
three states, Viswa and Taijasa, on account of their 
having the common features of Svapna (dream) and 
Nidra (sleep), form a single class. That Nidra (sleep) 
which is characterised by the predominance of wrong 
apprehension (of Reality) constitutes the state of 
inversion which is Svapna (dream). But in the third 
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State. Nidra (sleep), alone, characterised by the non¬ 
apprehension of Reality is the only inversion. (This 
forms the second or the other class implied in the 
text which speaks only of dream and sleep as covering 
the three states.) Therefore when these two classes 
of the nature of effect and cause, characterised by the 
mis-appreheiision and non-apprehension resaectively (of 
Reality), disappear by the destruction of tie inversion 
characterised by effect and cause, by the knowledge of 
the nature of the Highest Reality, then one realisesiTi/Hym 
which is the goal. Then one does not find in Turtya this 
condition, the characteristics of which ar<! these two 
(effect and cause), and one thus becomes firm in the 
Highest Reality which is Turiya. 

^ Dream—Svapna includes dream and waking states, ordinarily 
30 called, as in both the states there is a wrong aitprehensioii of 
Reality. The inversion (absence of the Knowledge of Reality) 
which is the characteristic of .sleep is found in dream and waking 
also. In other words, this is the common characteristic of all the 
three states, 

’ Nidra—Nidra includes the three states of wakiig, dream and 
sleep, ordinarily so-called, as all the three states .ir} characterised 
by the absence of the Knowledge of Reality. The inversion, 
characteristic of Nidra, is the non-apprehension of Reality and 
this is the only feature of Prajna. Bui Svapna (drt am) including 
the waking state also is characterised by both non-apprehension and 
mis-apprehension of Reality. 

3(JTrflrJTiq?(r i 

16. When the Jiva or the individual soul sleeping 
(i.e., not knowing the Reality) under the influence of the 
heginningless Maya, is awakened, it, then, realises (in itself) 
the non-duality, heginningless and dreamless. 
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Sankara’s Commentary 

One who is called the Jlva^, the individual soul, 
(whose characteristic is to be) subject- to the law of 
transmigration, sleeping* under the influence of Maya 
which is active from time without^ beginning and which 
has the double characteristics of non-apprehending (on 
account of its being ot the nature ol the cause) and 
mis-apprehending Reality, experiences such dreams as, 
“This is my father, this is my son, this is my grandson, 
this is my property and these arc my animals, I am their 
master, I am happy, 1 am miserable, I have suffered loss 

on account of this, 1 have gained on this account”- 

When the Jiva remains asleep experiencing these dreams 
in the two states* he is then thus awakened® by the 
gracious teacher who has himself realised the Reality 
indicated by Vedanta: “Thou art not this, of the 
nature of cause and effect, but That thou art." 
When the Jiva is thus awakened from sleep, he, then, 
realises his real nature. What is his nature ? It (Self) 
is birthless, because it is beyond cause and effect and 
because it has none of the characteristics’ such as birth, 
etc., which are (inevitably) associated with all (relative) 
existence. It is birthlcss, i.e., it is devoid of all changes 
associated with the object of relative existence including 
the conditions of cause and effect. It is Anidram 
(sleepless) because there does not exist in it Nidra 
(sleep), the cause, of the nature of the darkness of 
Avidya, which produces the changes called birth, etc. 
Turlya is free from Svapna (dream) because it is 
free from Nidra (sleep) which is the cause of mis-appre- 
hension of Reality (dream). It is because the Self is free 
from sleep and dream therefore the Jiva, then® realises 
himself as the Turiya Atman, birthless and non-dual. 
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) j-,va—\\ is the Paramatman or the Supreme Self 'vho is thought 
to appear as world-bound on account of his assuming the charae' 
teristic of the Jha, i.c.. binding himself with the c!iai>. of cause and 
'ffect. 

2 SuMect, etc. — i.e., world-bound. 

■’ -SVc'cpme—Sleep or ignorance is the common characteristic 
of the three states. See Karika 15. 

“ Time without, etc.—MOyti is said to be d/icW/ or bcginningless 
from the standpoint of the relative, bee.aiise it is something for which 
we cannot think of a cause. From the .Absolute standpoint, Maya 
docs not e'dst. 

' Two .stalex —This covers the three states of waking, dream 
•and deep sleep. Sec commentary on the previous Karika. 

" Awakened —A wakening or realisation of Knowletge is possible 
■only for one who is asleep, /.c,, w'ho is ignorant. 

’ iluinicterisths—.Wl entitic.s of relative exi.stence possess six 
■characteristics, such as birth, duration, growth, chiin^c, decay and 
death. Brahman is free from them. 

“ 7'/kv; -That is to say, when he is laught by the Vuru what his 
real ntiture is. For the realisation of the Supreme R sality a com¬ 
petent leacher is absolutely necessary who alone is capable of dis¬ 
pelling the doubts that crop up in the mind of the st.idc.nt during 
dhe period of his inquiry into Truth. 

11 il 

17. If the perceived manifold were real iheii certainly 
it would disappear. This (luality (that is eoynized) is 
mere illusion (Maya). Non-duality is [alone) the Supremi 
Reality. 

Sankara's Commentary 

Ifi the knowledge of non-dualitv (Turlva) be po.ssible 
after the disappearance of the perceived manifold, how 
■could non-duality be said to exist (always) while the 
perceptual manifold remains? This is explamed thus: 
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This would have been true if the manifold really existed.- 
This manifold being only a false imagination, like the 
snake in the rope, does not really exist. There is no 
doubt that it would (certainly) disappear if it really 
existed.^ The snake imagined in the rope, through 
false conception, does not really exist and therefore does 
not disappear"* through correct understanding. Nor, 
similarly, does the illusion of the vision conjured up 
by the magician exist and then disappear as though 
a veil thrown over the eyes of the spectators (by the 
magician) were removed. Similar is this duality of the 
cognized universe called the Phenomenal or manifold, 
(JTRWIiT 5^) a mere illusion. Non-duality Tunya like the 
rope and the magician (in the illustrations) is alone the 
Supreme Reality.'* Therefore the fact is that there is no 
such thing as the manifold about which appearance 
or disappearance can he predicated. 

’ //'•—This is the tcniention of the opponent ; Vour assertion 
that there is anything like the non-dual Tunyn cannot be a fact : 
for, a second entity known as the manifold universe docs exist, 
and is perceised. But if you say that the realisation of the non-dual 
TurJyii is not inconsistent with that of the dual manifold, because 
Turiya can be realised as such only by the destruction of the mani¬ 
fested manifold, then, so long as the manifold is there as rc.ality 
and docs not disappear, Turiya cannot be established as the eternally 
existent non-duality. 

FxisteJ —The manifold doe.s not exist in the sense of a separalo 
Reality. If it had any such existence then alone could it obstruct 
the etcrnallv non dual nature of the Turiya by the appearance (of 
the manifold). If anyone says that the manifold disappears trial 
is only because he believes in ils reality. But this is not the Truth, 
because the appearance of the manifold is only an illusion and not 
a reality. 

2 Really criv/fY/—People say that duality disappears only because 
they believe in its reality. But really duality does not exist, therefore 
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it does not disappear. If any one believes in the reality of such 
liilusory appearance then can one believe in the reality of the dis¬ 
appearance. 

* Does not disappear —The rope is mistaken foi an illusory 
■snake. There is no real snake. When one is pointed out the real 
rope, no such thing as a snake actually disappears, for no such thing 
as a real snake existed. It is the illusion due to ignorance that makes 
one see the snake that disappears but no real snake. The illusion 
disappears because it is not a reality. That which is liable to be 
‘negated cannot be said really to exist at all. 

® Supreme Reality —That is, it is never absent. If one contends 
that Tunya does not exist when the manifold is .seen, we reply that 
;the manifold is nothing but Brahman ; only the illusion which 
manifests the manifold as separate from Hrahman comes and goes 
but the manifold, having for its substratum Brahman, alw'ays exists. 

This Karikei deals with the crux of the Vedanta Philosophy. 
Veddnta says that non-duality (Turiya) alone is real and ever-existent. . 
But the opponent points out to him the fact of the exis ence of the 
universe which incontestably proves duality. If this tniverse be 
real, then non-duality (Turiya) cannot be a fact. If non-duality 
is realised only after the disappearance of the objccti re universe, 
.then non-duality cannot certainly exist so long as the uni/erse exists. 

Vedanta shows its boldest genius in answering th s question 
It at once slates that non-dual Brahman alone exists. Whatever 
is, is nothing but Brahman. The manifold is Brahman. As 
Brahman, it always exists and never undergoes any change. If 
a man realises the universe as Brahman, then he is never subject to 
any illusion regarding its reality. The difference betw ;en a Jndni 
and an Ajndni is that a wise man sees the universe as Brahman and 
therefore never sees in it any appearance or disappearance. But 
the ignorant person believes in the reality of the universe as apart 
from Brahman and therefore talks about its disappearance. What 
really disappears is the illusion that the manifold, exists as some¬ 
thing other than Brahman. The universe as Brahman does not 
appear and disappear. It always is. The meaning of the disappear¬ 
ance of the universe really is the disappearance of ore’s notion 
of the illusion {i.e., the existence of the universe as some hing other 
than Brahman). It is like the illusion conjured up by the magician. 
When the real nature of the rope is pointed out, what disappears 
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is only the illusion which presented the rope as other than it is. 
The on-looker, after his error is pointed out, realises that what he- 
jonsidered as snake is really the rope. It is illusion which made 
the rope appear as other than what it is. Knowledge removes this 
illusion. This illusion is unsubstantial and unreal, hence its appear- 
mce and disappearance cannot affect the nature of Reality. 

i 

trr^ ^ II ? <; ii 

18. If anyone has ever imagined the manifold ideas 
{such for instance as the teacher, the taught, and ihe 
scripture), they might disappear. This explanation is for 
the purpose of teaching. Duality (implied in explanation^ 
ceases to exist when the Highe.st Truth is known. 

Sankara’s Commentary 

(Objection)—How^ could (duality implied in) ideas such 
as the teacher, the taught and the scripture disappear ? 

(Reply)—^This is thus explained. If^ such ideas 
had ever been imagined by someone then they might 
be supposed to disappear. As the manifold is like the 
illusion (conjured up by the magician or) of the snake 
in the rope, so® also are the ideas of the teacher, etc. 
These ideas, namely, the ideas of teacher, taught, and 
scripture arc for'* the purpose of teaching which are 
(therefore appear) true till one realises the Highest Truth. 
But duality does not exist when one, as a result of the 
teaching, attains knowledge, i.e., realises the Highest 
Reality. 

' flow cimul, :ac .—If even the idea of teacher, etc., existed, 
non-duality could not be established. If such ideas be meant for 
the purpose of ’nferring TurJya, as the .smoke is thought of for 
inferring fire, then duality cannot be refuted. For, the experience 
of smoke and fire, as existing together, does not demonstrate non¬ 
duality. 
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- II', etc .—Such ideas as teacher, student and scripture have 
their applicability till one realises the Highest Truth cf non-duality 
(Turlya). Such ideas, possible only from the standpoint of igno¬ 
rance, cannot contradict Tunya because they arc unreal tnd negatable 
by knowledge. The analogy of the smoke and fire is rioi appropriate. 
Brahman cannot be logically inferred from the world like the fire 
from the smoke. For, fire and smoke are objective realities of 
the same order and seen to exist together by a perceivcr. That is 
not so with Brahman and the world. But the seeing of an object 
implies the seer. So Brahman may only be indicated. 

^ .So aho, etc.—The entire manifold is an illusion, it is not 
reality. It appears as real till one attains to the Highest Knowledge. 
The idea of the teacher, etc,, is a pan of this manifold. Hence 
such ideas have no absolute reality. I'he appearanct; is also due 
to the non-apprehension of Reality. 

* for the purno.te one sees duality and seeks an expla¬ 

nation, one of the explanations, olfercd is that idctis are imagined 
for the purpose of attaining the Truth. 

It has been seen in the previous Kariko that tht manifold i> 
Brahm.in. As the wave is non-diftcrent from water so also the 
world iS non-different front Brahman. The idea that what we see 
is not Brahman and has got such attributes as birth, changeability, 
destruction, etc., is illusion which being ncg.ited enables one to 
realise the Highest Truth. Similarly the various ideas one has- 
with regard to the manifold, arc non-difierent from Brahman. Even 
the so called illtision of the manifold universe has no existence 
other than that of Brahman. As the wind that arises front the 
air, disappears in the air and is identical with the a r, so also the 
manifold is non-different from Brahman. A.s in dream, the objects 
that are expierienced as the elephant, etc., wi'it their n.inies and forms 
are nothing but the inindstuH'. .so also in the state of ignorance 
what are experienced as the objects with their distinctive names 
and I'orms are nothing but Brahman. As in the same dream the 
idea that I have seen an elephant is non-ditferent from he niindstuff 
which creates the elephant, so also the idea that there is a distinction 
between ihe teacher, etc., is not separate from Bnihman. The 
cognition of ideas as,teacher, etc., as separate Uom B-ahman is due 
to one's still persisting in the relative plane, and this is explained 
as being useful for the realisation of Truth. But after enlighten- 
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merit these ideas are rerrlised as non-different from Brahman. The 
Highest Truth is that the manifold as well as various thoughts 
issociated with it are identical with Brahman. The non-duality 
iTuriya) alone is 

VIII 

qi^i 

qi^r aiqiR qqiR II ii 

The same Atman (which has been described above 
as having four quarters) is, again, Aum, from the 
point of view of the syllables (arisTTij). The A inn 
with parts is viewed from the standpoint of sounds 
(letters, fliqi:). The quarters are the letters (parts) 

. and the letters arc the quarters. The letters here 
are A, U and M. 

(Sankara’s Commentary 

In the word Aum prominence is given to that which 
is indicated by several names. The word Aum which 
has been explained before as Atman having four quarters 
is again the same Atman described here from the 
standpoint of syllable where prominence is given to the 
name. What, again, is that syllable? It is thus replied: 
Aum. It is that word Aum which being divided into 
parts, is viewed from the standpoint of letters. How ? 
Those which constitute the quarters of the Atman are^ 
the letters of Aum. What arc they ? The letters are 
A, U and M. 

In the first Upanishad it is said, “ Anni, the word, is all this. 
The word Aum is the name (atlip-TR) which indicates everything 
(affif^^) past, present, future and all that which is beyond even 
the conception of time. Thus Aum is the name for- Brahman. 
The second Upanishad declares that Brahman is the Atman. The 
tman with its four quarters has been explained in the following 



AG AM A PRAKARAfSiA 


75 


I-91 


Upiinishads. Therefore alt these explanations are oi Aunt from 
the standpoint of Atman where prominence is given to that which 
is indicated by names. Now the same Auin is cxplaimd from the 
standpoint of the word itself, that is the name which indicates 
Atman or the Supreme Reality. 

The Highest Truth as explained above by the process of the 
refutation of the erroneous superimposiiion can be g'^asped only 
bv the students of sharp or middling intelligence. But those ordi¬ 
nary students who cannot enter upon philosophical reflection 
regarding the Supreme Reality as given in the previous texts, are 
advised to concentrate on Aum as the symbol of th; Ultimate 
Reality. 

' Arc, ere.—It is because the quarters and the letters are identical. 

IX 

grrssmra f ^ II ^ ll 

He who is Vaiswanara, having for its sphere of 
activity the waking state, is A, the first letter (of 
Aum) on account of its all-pervasiveness or on 
account of being the first (these being the e.ommon 
features of both). One who knows this attains to 
the fulfilment of all desires and becomes the first 
(of all). 

Sankara’s Commentary 

Points of specific resemblance between them are 
thus pointed out. That which is Vaiswanara. whose 
sphere of activity is the waking state, is the first letter 
of Aum. What is the common feature between them ? 
It is thus explained: the first point of resemblance is 
pervasiveness,I All sounds are pervaded^ by A. This 
is corroborated by the $ru!i passage, “The sound A is 
the whole of speech.’’ Similarly the entire universe is 
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oervaded by the Vaiswdnara as is evident from such Sruti 
passages as, “The effulgent Heaven is the head of this, 
the Vaiswdnara Atman'' etc. The identity of the name 
and the object, indicated by the name, has already been 
described. The word ' AJimat’ means that this has a 
beginning. As^ the letter A is with a beginning, so 
also is Vaiswdnara. Vai.iwdnara is identical with A on 
account of this common fc.iture. The knower of this 
i(jentity gets the following result^: One who knows this, 
f.e., the identity described above, has all his desires 
fulfilled and becomes the first of the great. 

’ Pervasiveness—A (sf) pervades all souiids. It is present 
in all sounds. No articulate .sound can be produced without open¬ 
ing the mouth and the sound that is t!ius produced is A (3T). 

“ Pervaded, etc. - It has been already stated that the knowledge 
of all other states are possible only from the waking state. The 
three states constitute our entire experience of the universe. There¬ 
fore the waking state pervades the whole of the universe. 

As, etc.—Tilts is the second point of resemblance. A is the 
tirst of all sounds or letters. Therefore A has a beginning because 
no other sound or letter precedes A. Similarly from our common 
experience it is known that the states of dream and deep sleep are 
preceded by the waking state w'hich is therefore the firs: of the three 
states. 

‘ Restdl- The enumeration of the merits is for the purpose 
of inducing students to understand the meaning of .-t/t/n. 

X 

q b-5 II ? 0 II 

Taijasa, whose sphere of activity is the dream 
state, is U (t), the second letter (of Aunt) on account 
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of superiority or on account of being in between the 
two. He who knows this attains to a superior know¬ 
ledge, is treated equally by all alike and finds no 
one in his line who is not a knower of Brahman. 

Sankara’s Commfntary 

He who is Taijasa having for its sphere of activity 
the dream state is U (3") the second letter of Aum. 
What is the point of resemblance? It is thus replied: 
The one common feature is superiority. Tht letter U 
is, as it were, ‘superior’’ to /I; similarly Taijnsif^ is supe¬ 
rior to Visna. Another common feature is: th; letter U 
(T) is in between the letters A (at) and A/ (fl). Similarly 
Taijasa is in between f7.vii(/ and Prajno. Therefore 
this condition of being in the middle is the common 
feature. Now is described the result of this krowledge. 
The knowledge (of the knower of this identity) is 
always on the increase, i.e., his power of knowing 
increases considerably. He is regarded in the same way 
bv all, i.c., his enemies, like his friends, do not envy 
him. Further, in his family not one is born who is not 
a knower of Brahman. 

’ Superior As a nvatter ol' fact. -I being I be first isf all sounds 
Is superior to all letters. Hut U coming, aficr A may be : aid to be 
superior (o in an indirect way. 

- Taijasa Taijasa is superior to I'isr.'a us, it is associ ited with 
ideas (in dream state) whereas I'iiira is associated with gress objects 
(in the waking state). In dream alone one realises the world as 
states of mind which knowledge brings iht; student 

nearer to truth. 

XI 

qiff qqiR^ilTRI BI^l 

f qr q qq II H II 
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Prdjna whose sphere is deep sleep is Af (jt) the 
third part (letter) of Aum, because it is both the 
measure and that wherein all become one. One who 
knows this (identity of Prdjna and M) is able to 
measure all (realise the real nature of the world) and 
also comprehends all within himself. 

Sankara’s Commentary 

One who is Prajna associated with deep sleep is 
M (*Tt the third sound (letter) of Aunt. What is the 
common feature? It is thus explained. Here this is 
' the common feature: The word Miii in the text means 
“measure”. As barley is measured by Pra.<!iha (a kind 
I of measure), so also Viswa and Taijasa are, as it were, 
I measured’ by Prcijiui during their evolution (3t7lfl) and 
'.involution (ttsir) by their appearance from and disappcar- 
,*ance into Prdjna (deep sleep). Similarly- after once 
finishing the utterance of Atm when it is re-uttercd, 
the sounds (letters) .4 and t/, as it were, merge into and 
emerge from Another common feature is described 
by the word “ Apitcli" which means “becoming one”. 
When the word Aum is uttered the sounds (letters) A 
and U become'* one. as it were, in the last sound 
(letter) Af. Similarly, F/.vir« and Taijasa become one 
(merge themselves) in Prdjna in deep sleep. Therefore 
Prdina and the sound M are identical on account 
of this common basis that underlies them both. Now 
is described the merit of this knowledge. (One who 
knows this identity) comprehends all this, i.e., the reaH 
nature of the universe. Further he realises himself as 
the Atman, the cau.se of the universe, i.e., Iswara. 
The enumeration of these secondary’ merits is for the 
purpose of extolling the principal means (of knowledge). 
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' WfflwtW—Both the watting and dream states appear (during 
their evolution) from and disappear (at the time oftlieir involution) 
into deep sleep. Therefore Pruj/tu is, as it were, the container in 
which I'iMvn and Ttiiioso are contained. The nature cf Vi.<wa and 
Taiiasa (non-apprehension of Reality) is known front the nature 
of /’rdy'Ho- because it is llic cause of the two other states. There¬ 
fore PrdjiKi IS here described as the measure of the two other states. 

- Similarly -When the word ' AUM’ is uttered iiu ckly .several 
times, the sound actually heard is Maum and not Amt, in which 
case it may be stiid that the sounds .1 and V emerge out of and 
merge into .W. 

“ Becamr mw—i.f.. merge themselves. 

« /?(a/ At/ft/re—That is, the universe experienced in the dream 
and waking '-tates is of the same stulV as the Pnijna 

' Sc.-iiiK/ary merits The enumeration of these secot dary merits 
is for the satisfaction of those that still move in the c.iusal plane. 

Here appear the followiiie slokas : — 

^ ll ll 

19. Id'/itoi the identity of Viswa and the sound {letter) 
A is intended to he described, the conspicuous ground is 
the circumstance of each being the first {in their respective 
position ); another reason for this identity is also the fact 
of the all-pervasiveness oj each. 

Sankara’.s Commhntary 

When tlie Snni intcmi.s to describe Viswa .is of the 
same nature as A (^), then the most prominent ground 
is seen to be the fact of each being the first, :is described 
in the Upanishad disciis.scd above. Mdtrd samprati- 
path" in tlie text means the identity of Viswa and A. 
Another prominent reason for such identity is their 
all-pervasiveness. 
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j?T5r?i5Tf^^ ^jrrf)?qc4 II 5© n 

20. The clear ground of realising Taijasa as of the 
same nature as U is the common feature of '"Superiority" 
Similarly another plain reason of such identity is 
being in “the middle". 

Sankara’s Commentary 

When Taijasa is intended to be described as ' U', 
the reason of their being ‘Superior’ (in respective cases) 
is seen to be quite clear. Their being in ‘the middle’ 
is also another plain ground. All these explanations 
are as before. 

miim SflsTFT I 

21. Of the identitv 0 / Prrijna and M (A) the clear 
reason is the common feature, i.c., they both are the 
'measure'. The other reason for such identity is another 
common feature, namely, all become one in both Prajna 
and M. 

Sankara’s Commentary 

Regarding the identitv of Prajna and M the plain 
common features are that both of them are the 
‘measure’ as well as that wherein all merge. 

^1% r%r^ri: I 

22. lie who knows without doubt, what the 'common 
features' are in the three states, is worshipped and adored 
he all beings amt he is also the greatest sage. 
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Sankara’s Commentary 

One who knows positively, i.e., without a shadow 
of doubt, the common* features that are found in the 
three states, is worshipped and adored in the world. 
He is a knower' of Brahman. 

’ Commo/i features -Thai is, the three quarters of Aimun, viz., 
Viswa, Taijasu and Prajtui associated with waking, dreari and deep 
sleep stales are idenlical with the three sounds (leltcri) of Aum, 
viz.. A, IJ and .W respectively for reasons slated above. 

* Knower, etc —The knower of this identity is high y extolled 
for this reason ; From the standpoint of Atman, I'is^a merges 
in Taijasd and Taijasa in Prajiia similarly from the standpoint of 
.ittm the sound A merges in U and V merges in M. The quarters 
of Atman are identical with the sound of M. He who xnows this 
identity also knows that the entire universe of the dream and waking 
experiences emerges from and merges into Pnijna. 1 his Prajna 
is Brahman though it appears as the causal self to those 

whose mind still moves in the plane of causality. It i> only the 
knower of Brahman that knows Pidjna also as Turiyu. 

3f'7:r7t I 

JJf: 5Tlir Rgrl HR: || II 

23. The .sound (letter) \ lu’lps its worshipper to 
attain to Viswa, U to Taijasa, and M to Prajna In the 
" Soundle.s.s" there is no attainment. 

Sankara’.s Commentary 

Having identified the quarters of Atman 'vith the 
sounds (letters) of Aum, on account of the common 
features stated above, he who realises the nature of the 
sound Aum, described above, and meditates upon it, 
attains to Vi.swa through the help of A. The meaning is 
that he who meditates on Aum having* for his support 
A becomes Vai^wdnara.- Similarly the meditator ol 
U becomes TaijasaA Again the sound M leads its 
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meditator to Prajna.* But when M too disappears, 
causality* itself is negated. Therefore about such Aum, 
which thus becomes soundless,® no’ attainment can be 
predicated. 

’ Having, etc. -i.e., one who meditates on Aum laying emphasis 
upon A or the waking experiences, realises the entire universe 
experienced in the waking stale as comprehended in the sound A. 

“ Vaiiwanara—Vaiiwdnara is the macrocosmic aspect of Vi.iwa 
and the same as yirfit. 

® Taijasa- i.e., the Hiranyagmbha. One who meditates upon 
Aumkiira laying emphasis upon V. realises the world as forms of 
thought like the world experienced in dream. Such worshipper 
attains to Hirartyagarhha who is the cosmic mind. 

* Prajna - That is, liwara. Prdjna is the cause of the experiences 
of the waking and dream states as well as it is that wherein all these 
finally disappear, tswara is also he who is the cause of the Uni¬ 
verse as well as that of its final disappearance. The meditator on 
M merges A \n U and U in S4. That is, he merges the gross universe 
of the waking state in the world of ideas experienced in dream and 
finally realises the dream as one with the state of deep sleep. 

* Caiiialiiy —\i is the idea of causality that makes a man think 
that he realises the same world after Sushupti which he had seen 
before going to sleep. 

® Soundless- i.e.. it cannot be identified with any of the sounds 
or their corresponding states. 

’ No, etc .—Because soundless Aunt is the same as Turlya 
Brahman. 

XII 

r%^rs|cT 

3Ti^ err^^TrrTi^rssrBrJT ^ ^ II H li 

That which has no parts (soundless), incompre¬ 
hensible (with the aid of the senses), the cessation 
of all phenomena, all bliss and non-dual Aum, is the 
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fourth and verily the same as the Atman. He who 
knows this merges his self in the Self. 

Sankara’s Commentary 

The (soundless^) is that which has no parts 

(sounds, etc., or letters). This partless Aum wliich is the 
fourth, is nothing but Pure Ziman. It is incc’mprehen-' 
sible, because both speech and mind which correspond 
to the name- and the object disappear or cease ; the name; 
and the object (that is indicated by the name) which are] 
only forms of speech and mind cease or disappear (in 
the partless Aum). It is the cessation® of the (illusion 
of) phenomena and all^ bli.ss and is identical with! 
non-duality.® Aum, as® thus understood, has three sounds' 
which are the same as the three quarters and therefore 
Aum is identical’ with Atman. He who knows this merges* 
his self in the Self which is the Highest Reality. Those 
who know Brahman, i.e., those who realise the Highest 
Reality merge into Self, because in their case tie notion 
of the cause which corresponds to the third quarter (of 
Atmun) IS destroyed (burnt). They* are not born again, 
because Turtya is not a cause. For, the illusory snake 
which has merged in the rope on the discrimination 
of the snake from the rope, does not reappear as before, 
to those who know the distinction between then, by any 
effort'® of the mind (due to the previous impressions). 
To the men of dull or mediocre intellect who still con¬ 
sider themselves as students of philosophy, who having 
renounced the world, tread on the path of virtue and 
who know the common features between the sounds 
(R!?ir) and the quarters (or parts) as described above,—to 
them Aum, if meditated upon in a proper way, becomes 
a great” help to the realisation of Brahman. The same 
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is indicated in the Kdrika later on thus: “The three 

inferior stages of life, etc.” (Mand. Karika, Advaita 

Chapter, 16.) 

* Soundless —It is becau.se Amdtra Aum cannot bt; expressed 
by any sound. It is relalionlcss and therefore it cannot be des¬ 
cribed as the substratum of three other sounds. Sound points 
out, by contrast, the soundless Aum. All sounds must, at some 
time or other, merge in soundlessness. This Amdlni Aum is identical 
with Turiya .'Trman as described in a previous text (Llpanishad 7). 

“ Name, etc. —Name is hu‘ a form of speech or sound. All 
objects arc again forms of mind. Both the name and the object 
arc therefore mere ideas ). They disappear with the 

di.sappcarance of the mind at the dawn of knowledge. Therefore 
soundless Aum like Turiya cannot be expressed by a name or pointed 
Out as an object. Therefore it is incomprehensible. 

“ Cessation —As the rope is realised when the illusion of snake 
disappears so pariless (soundless) Aum is realised when the illusion 
of duality vanishes. 

* All hliss This is a state of infinite and eternal bliss because 
no illusion which is the cause of misery exists there. 

Fourth — Amdtra is called fourth because it occupies the fourth 
place in order of explanation of Aum. of which three other states 
have previously been dealt with, t-'ourth does not signify any 
numerical relationship with the three aspects of Aum described 
previously. 

■’ Non-duality —From the standpoint of the relative world, the 
soundless state is the substratum of all illusory appearances. One 
can speak of duality only in the relative world. 

® As thus, etc. — i.c., with reference to the identity of the sounds 
and quarters as explained above. 

’ Identical with —Three quarters, vr>., Fiswa, Taija.sa and Prdjna 
are imagined to subsist in Atman. Viswa merges in Taijasa, Taijasa 
in Prdjna and finally Prdjna which is looked upon as the cause of 
the two preceding states merges in Turiya Atman. Similarly the 
three sounds. A, U anti M ultimately merge in the soundless Aum. 
In soundless Aum, the three sounds become identical with it as the 
three states are identical with Turiya from the absolute standpoint. 
Therefore Turiya Atman is the same as soundless Aum. 
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* Merges —That is, the knower realises himself as Turiya. 

’ They are, etc .—It may be contended that like a nan coming 
back to the realm of duality having experienced deep sleep, the 
knower of Self who has identified himself with Turiva may also 
come btu'k tc> the illusory universe, for PrOjua and Turiyn are 
identical having a common feature of the perception of r on-duality. 
This contention is without ground, because Turiya is not a cause. 
Hence it cannot give ri.se to the world of illusory experience. 
Unlike Praiiia it is beyond all relations of cause and elfett. There¬ 
fore one who has identified himself with Turiya can ne 'er sec the 
iliusiiin of the manifohl. 

l.fTo'-i !>/ miiiil--\\l etfort.s of mind are nothing but ideas. 
Our so-eailetl dlusory experiences and ilieir opposite in t le relative 
plane are notl'ing but ideas ). To a man who has 

realised idetis as non-dilferent from Brahman, no illusion which 
is of the nattiic of existence separate IVom Brahman, is possible. 

“ Great /tW/t—Those students who cannot at once thiik of the 
.soundless .haii or Turiya Ainia/i proceed step by step and iltimately 
realise the Highest Truth. 

(Here ends the Mundukya Upuitislwii 
with the Commentary of Sankara.) 

The following verses explain the forcgoin> Upa- 
nishadic texts;-- 

afFTiK qriTr *Ti5rr if I 

fR'Tr if II II 

24. {The mea/iiiif' of) Aumkaro should he known 
quarter by quarter. There is no doubt that quarters are 
the same sounds {letters). Having grasped the {meaning 
of) Aumkara nothing else should be thought of. 

Sankara’s Commentary 

Here are, as before, the following verses:— 

Aumkara should be known along with the qutirters;. 
for the quarters' are identical with sounds (letters). 
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because of their common features described before. 
Having^ thus understood Aumkara, no other object, 
seen or unseen, should be thought of; for, the knower 
•of Aumkara has all his desires fulfilled. 

* Quarters— (t is because the quarters of Atman are identified 
with the sounds (letters) of Aunt. Therefore Aunt should be medi¬ 
tated upon as Atman. 

* Havint’, e/eThat is, by realising Aum as Brahman. 

Sf T%?Trt |1 R'A II 

25. The mind should he unified with (the sacred 
syllable) Aum. (For) Aum is Brahman, the ever-fearless. 
He who is always unified with Aum knows no fear 
whatever, 

Sankara’.s Commf.ntarv 

The word Yunjita means to unify, i.e., to absorb. 
The mind should be absorbed in Aum, which is of the 
nature of the Supreme Reality, as explained before. 
The Aum is Brahman, the cver-fearless. He who is 
always unified with Aum knows no fear whatever; for the 
^ruti says, “The knower of Brahman is not afraid of 
anything. 

He who is proficient or perfect in the knowledge of .'him, 
acquired by an enquiry into its parts, i.e., he who has unified him¬ 
self with the soundless (partless) Aum by merging the three sounds 
in it, has annihilated the entire dualistic illusion and thereby attained 
to the supreme goal. But those who cannot do so and those who 
always depend upon the teachings of others for acquiring knowledge, 
should meditate upon .4um in the manner described in the ^ruti. 

sra: ??ct; i 
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26. {The sacred syllable) Aum is verily the Lower 
Brahman, and it is also admitted to he Iht Supreme 
Brahman. Aum is without beginning (cause), unique, 
without anything outside itself, unrelated to any effect 
and changeless. 

Sankara’s Commentary 

.4um is both the Lower* Brahman and the Supreme 
Turiya. When from the highest standpoint, tfe sounds 
and quarters disappear (in the soundless Aum) i: is verily 
the same as the Supreme Brahman. It is without cause 
because no cause can be predicated of it. It is unique 
because nothing else, belonging to any othe- species 
separate from it. exists. Similarly nothing else exists 
outside it. it is further not related to any elTect (because 

it is not the cause of anything). It is without cause 

and exists everywhere, both inside and outside, like salt 
in the water of the ocean. 

' Lower Bnihmaii —That is. the Brahman which is looked upon 
as the cau.se r>f the u.nivcrse. The dull and mediocre intellect 
should meditate upon Au»i as described in the first line ci' Kdrike. 
The second line describes the soundless aspect of Auni or tl e Tanya 
Atman which can be understood only by one possessing the keenest 
intellect. 

q;# ff 5raT'7 ffR^rr II vvs n 

27. Aum is verily the beginning, middle and end of 

all. Knowing Aum as such, one, without doubt, attains 
immediately to that (the Sup'eme Reality). 

Sankara’s Co.mmentary 

Aum^ is the beginning, middle and end of all; that 
is, everything originates from Aum, is sustained by it 
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and ultimately merges in it. As* the magician, etc. 
(without undergoing any change in themselves) stand 
in relation to the illusory elephant, (the illusion of) 
snake-rope, the mirage and the dream, etc., so also is the 
sacred syllable Aum to the manife.sted manifold such as 
AkSsa (ether), etc. The meaning is that he who knows thus, 
the Aum, Atman, which, like the magician, etc., does not 
undergo any change, at* once becomes unified with it. 

’ Aum —When a cause, etc., of the universe is sought, Aum is 
pointed out as such. 7 his is in accordance with the Parindmavada. 

‘ As the magician, etc .—Thts is from the standpoint of the 
VivartrivMla. The magician, the rope, the desert, etc,, appear as 
the elephant, the snake, the mirage, etc., without undergoing any 
change in themselves. .Similarly Aum also, from the relative stand¬ 
point, appears to have become the entire manifested manifold 
without iinde.'going any change in itself. But from the standpoint 
of soundless Aum. there is no manifested manifold. It is not 
the eausc of anything nor docs it appear in any way other than 
itself. Aum is inferred as is a juggler by those who see 

the fact of creation and explain it as Md.yO. Therefore, the idea 
of the juggler is also an illusion and it lasts as long as we look upon 
the manifold as Mayo. It vanishes as soon as the .Mc'iyu or illusion 
disappears. 

At oncc—Jndna or knowledge is a'onc the cause of Mukti 
which does not depend upon anything else. The mome.nt we know 
(he real nature of .Aum, wc become unified with it. 

jt n n 

28. Know Aum to be I.iwara, ever present in the 
• mind of all', the man oj discrimination realising Aum as 
■ all-pervading, etoes not grieve. 

Sankara’s Commentary 

Know Aum as the I^wara present in the mind, which 
As the seat’ of memory and perception, of all things. 
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The man of discrimination realising Aumkiira as all- 
Tiervading® like the sky, Le., knowing it as the Xtman^ 
not bound by the law of transmigration, does not grieve; 
Ifor, there is no cause® of misery for him. The Scriptures 
•also abound in such passages as, “The <nower of 
Atman goes beyond grief.” 

^ Seal, err. —The knowledge of past and present consi.sts of 
ndeas in the mind of the perceiver. From the recollection of the 
past one forms the idea of the future. 

“ All-pervading —From the highest standpoint Aunt i.s not con¬ 
fined to any particular space. It is beyond the limilat on of time, 
space, etc. Therefore the knower of the all-perv iding Aum 
transcends grief which is the outcome of limitation. Aum is called 
all-pervading because whatever we perceive or cogniz'.- is in con¬ 
sciousness. 

’ Cause of misery—Ont can go beyond grief onlv >v realising 
the Highest Truth by Viveku or discrimination of real and unreal. 

3]qi#rSfr'rHTr5f8J I 

II ^^11 

29. One who has known Aum which is soundless and 
of infinite sounds and which is ever-pcacefu! on account 
of negation of duality is the {real) sage and none other. 

Sankara's Commentary 

Am&tra' or soundless Aum signifies Turiyc. Mdtra 
means “measure”; that which has infinite measure or 
magnitude is called Ananlamdtr i. That is to say, it is 
not possible to determine its extension or measure by 
pointing to this or that. It is ever-peaceful or. account 
of its being the negation of all duality. He who knows 
Aum, as explained above, is the (real) sage because he 
has realiseti the nature of the Supreme Reality. No® 


0 



MAND OKYOPA NISH ad 


90 


I-12 (29)' 


one else, though he may be an expert in the knowledge 
of the Scriptures, is a sage. 

* Amu/ni—It is because there is no sound or pari beyond the 
AUM. i.e., the soundless and partless quarter (Arniitra) is not 
indicated by any letter. 

’ No, err.—Book-learning without the direct realisation of 
Truth is of no value. 

Here ends the first chapter of Gaudapada’s 
Karika with the Commentary of Sankara. 
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Slum .Salutation to 23ra()man 

CHAPTER II 

ILLUSION 
^5T afif^Ror: I 

3FrL^rJTff iTRIitr ^fcTc^rT fg^I || \ || 

1. The wise declare the unreality of all the objects 
seen in the dream, they all being located w’thin {the 
body) and on account of their being in a confined space, 

Sankara’s Commentary 

Aum. It has been already said, “Duality does not 
«xist when (true) knowledge arises,” and this is borne 
out by such Sruti passages as, “It (Atman) is verily one 
and without a second,” etc. This is all based merely 
■on the authority^ of the ^ruti. It® is also equally 
possible to determine the unreality (illusoriness) of duality 
through pure reasoning; and for this purpose is begun 
the second chapter which commences with the words 
Vaitathyam (unreality) etc. The word, Vaitathyarn signi¬ 
fies the fact of its being unreal or false. Of what is this 
{unreality) predicated ? Of all objects, both internal® and 
external,'* perceived in the dream. It is thus declared 
by the wise, i.e., those who are experts in the use 
of the means (pramdrias) of arriving at true knowledge. 
The reason of this unreality is stated thus: For, the 
objects perceived are found to be located witliin the 
body. All these entities such as a mountain, an 
elephant, etc., perceived in the dream are cognizec there* 



MA NO OKYOPA NISH A D 


92 


[III 


within) and not outside the body. Therefore they 
must be regarded as unreal. 

(Objection)—This (“being within”) is no valid reason. 
A jar and other things on account of their being 
perceived within a cover, such as a cloth, etc. (cannot 
be called unreal). 

(Reply)—On account of their being confined in a 
limited space, that is, within the body (where dream 
objects are cognized). It is not possible for the mountain,, 
the elephant, etc., to exist in the limited space (within 
the nerves* of the body) which arc within the body. 
A mountain does not or cannot exist inside" a body. 

^ Authority of the ^rult--The subject-matter, namely, the 
illusoriness of duality, has been proved in the first chapter solely on 
Scriptural authority. 

* If is, etc .—Sankara contends that the illusoriness of the duality 
can be proved by reasoning also indepemkntly of the Sruti. The 
Scripture, no doubt, convinces those who believe in its authority. 
But the philosophy of VecUima can hold its ground against those 
who do not believe in the authority of the Vedas, e.g., the Buddhists, 
the Jains, the Chdrvakas and others. .Ml fair di.scussions are ba.sed 
on reason which is the common platform for all. It betrays 
ignorance of higher Vedanta to say that the reasoning employed in 
the Vedanta philosophy to arrive at the Ultimate Truth is always 
subservient to Scrintural authority. The second chapter of the 
Karikd establishes the unreality of duality through reasoning 
independent of Scriptural authority. 

“ Internal—i.e., such ideas as those of happiness, misery, etc. 

‘‘ External — e.g,. a Dot, a mountain, etc. This distinction 
between internal ideas and external objects i.s made here from the 
dream standpoint. But from the waking standpoint all dream^ 
experiences arc internal. 

» There—i.e., within the body. The dream is an activity of 
the mind and according to the common-sense view, mind is within 
the body. Therefore objects seen in dream are said to exist within 
the body. 
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‘ .Verves —It is said in the Scriptures that the mine moves about 
during the time of sleep along some nerves ami this produces the 
dream experiences. 

’’ inside, e/i'.—If a mountain cannot exist within a body, it is 
still more impossible for it to exist within a ner\e, which is an 
old-world view. 

^ fq^cf II ^ II 

2. On account of the shortncs.<! of tim" it is not 
possible for the dreamer to "o out of the hedy and see 
(the dream objects). Nor does the dreamer, when he 
wakes up, find himselj ia the place (seen in his dream). 

^ankaka's Commentary 

That all that is perceived to exist in dreams is located 
in a limited space, is not a Tact. For a nian sleeping 
in the east, often finds himself, as it were', experiencing 
dreams in the north. Anticipating this osjection (of 
the opponent) it is said:—The dreamer d jes not go 
to another region outside his body where he experiences 
dream. For, it is found that as soon as i man falls 
asleep he experiences dream objects, as it were, at a 
place which is hundreds of Yojanas- aw'ay from his 
body and which can be reached only in the course of 
a month. The long period of time which is necessary 
to go to that region (where dream objects aie perceived)' 
and again to come back (to the place where the sleeper 
lies) is not found to be an actual fact. Hence ou 
account of the shortness of time the experimeer of the 
dream does not go to another region. Mareover, the 
dreamer when he wakes up, docs not find himself in th« 
place where he experiences the dream. Had the man 
(really) gone to another place while dnsaming and 
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cognized (or perceived) the dream-objects there, then he 
would have certainly woke up there alone. But tljis 
does not happen. Though a man goes to sleep at night 
be feels as though he were .seeing objects in the day-time 
and meeting many persons. (If that meeting were real) 
he ought to have been met by those persons (whom 
he himself met during the dream). But this does not 
happen; for if it did, they would have said, “We met 
you there to-day.” But this does not happen. Therefore 
one does not (really) go to another region in dream. 

* As it were —The dream experiences, though they appear to 
be real to the dreamer, are not really <o. 

The experiences of dream are unreal on account of the absence 
of the appropriate time and place with which such experiences are 
associated. And this unreality can be known from the waking 
condition alone. The unreality of dream-experiences is proved 
here from the standpoint of time and space. For, those who believe 
in the reality of time and space cannot but admit the illusoriness 
of dream-cxperiences. 

’ Yojana —It is a measure of distance of eight orninemiies. 

% SffR 3Tlf: || ^ II 

3. Following reason, (as indicates above) Sruti 
declares the non-existence of the chariots, etc. {perceived 
in dream). Therefore it is said (by the wise) that iSruti 
itself declares the illusoriness (of the dream-experiences), 
established (by reason). 

Sankara’.s Commentary 

For this reason also the objects perceived to exist 
in dream are illusory. For, the absence of the chariots, 
etc. (perceived in dream) is stated by iSruti, in such 
passages as “There* exists neither chariot, etc.,” its 
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assertion being based on reason.'^ [n the opinion of the 
wise, i.e., the knowers of Brahman, the illusoriness (of 
the dream objects) has been established on the ground 
of their being perceived within the contracted space in the 
body. The Sruii only reiterates it in order to establish 
the self-luminosity® (of Atman) in dream. 

^ There, etc. —Comp. Briut. Up., 4. 3. 10. 

* Rea.son —The reason, as adduced in the previous Karik3, 
is the .absence of the appropriate time and space for the real existence 
of such dream objects. 

“ .^elf-luminosity —Comp. Brinl. Up., 4. 3. 14. Mete examination 
of the waking experiences cannot prove that Atman is self-luminous. 
For. it may be contended that various activities, a.SQciated with, 
the w.tking state, are due to the functioning of the sense organs 
under the influence, as the Sruti says, of the various luminous deities 
as the sun, the fire, etc. But in sleep various activities are experi¬ 
enced by the dreamer and these activities, in the absence of the 
functionings of the sense-organs, arc due to the self'luminosity of 
.itman. 

?T»Tr rf^r n « ii 

4. Different objects cognized in dream {arc illusory) on 
account of their being perceived to exist. For the same 
reason, the objects seen in the waking state are illusory. 
The nature of objects is the .same in the waking state 
and dream. The only difference is the limitation of 
space (associated with dream objects). 

Sankara’s Commentary 

The proposition to be established (Pratijnd) is the 
illusoriness of objects that are perceived in the waking 
state. “Being perceived” is the “ground” (hetu) for the 
inference. They are like the objects that are perceived 
in dream, is the illustration As the objects 
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perceived to exist in dream are illusory so also are the 
flibiects perceived in the waking state. The common 
feature of “being perceived’’ is the relation (Upanaya) 
between the illustration given and the proposition 
token for consideration. Therefore the illusoriness 
is admitted of objects that arc perceived to exist in the 
waking state. This is what is known as the reiteration 
{Nigamanam) of the proposition or the conclusion. 
The objects perceived to exist in the dream are 
different^ from those perceived in the waking state in 
respect of their being perceived in a limited space within 
the body. The fact of bring seen and the (consequent) 
illusoriness are common to both. 

^ Different —This difference is noted only from the waking 
■condition. No inappropriatencss of space is noticed during the 
A’eam. 

Sankara's commentary on the Kdriku is in the form of a syllogism. 

ff IgJTl II 'A II 

5. The thoughtful persons speak of the sameness of the 
waking and dream states on aeeount of similarity of objects 
(perceived in both the states) on grounds already described. 

Sankara’s Commentary 

The identity^ (of the experiences) of the dream and 
waking states is declared by the wise on account of the 
reason, already stated, i.e., the experience of objects (in 
both the states) is associated with subject-object* rela¬ 
tionship. This Karikti enunciates the conclusion that 
has already been arrived at in the previous inference 
by ♦be wise. 

Identity —Sometimes experience is said to be of three kinds. 
Pdranidrthika, Prdihlhhdsika, and Vydvahnrika, making the last two 
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different from each other. Gau^apiida does nol make any dis¬ 
tinction between the dream and waking 

experiences. Compare Karikii 14 (1st chapter). 

* Subject-object—The two factors, namely, the seer and the 
seen, are equally present in both the waking and the dream states. 

The dream and the waking experiences are idendeal becau.se 
both are characterised by the same condition, viz., the characteristic 
of “ being perceived ”. Therefore they, both, are unreal. The 
reason of “ being seen,” as already described, is a matter of common 
experience. 

|| ^ II 

6. That which is no't-c.xistent at the beginning and 
in the end, is necessarily so (non-existent) in the middle. 
The objects are like the illusions we see, still they are 
regarded as if real. 

Sankara’s Commi ntary 

The objects perceived to exist in the waking state 
are unreal for this reason also,' that they dc' not really 
exist cither at the beginning or at the end. Such objects 
(of experience) as mirage, etc., do not really exist either 
at the beginning or at the end. Therefore they do not; 
(re.illy) exist in the middle either. This is the decided* 
opinion of the world. The several objects perceived 
to exist really in the waking state are also of the same* 
nature. Though they (the objects of experience) arc 
of the same nature as illusory objects, such as mirage, 
etc., on account of their non-existence at the beginning 
and at the end, still they are regarded as real by the 
ignorant, that is, the persons that do not know liman. 

1 41 ^ 0 —This is an additional reason for the illusjriness of the 
waking objects. 


F 
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’ Decided, etc —The reason for the illusoriness of the objects 
perceived to be real is that such (illusory) existence is not perceived 
at the beginning or at the end. If it b: contended that a perceived 
object exists at the beginning as the cause, it will be shown later 
on that this causal conception is itself illu.sory. 

^ Same, etc. — i.e., illusory. According to Gaudapada, illusory 
objects are those that have no existence at the beginning and at 
the end. This is exactly the characteristic o.f objects perceived to 
exist outside of us. Changeability is the characteristic of all per¬ 
ceived objects. Change irnnlie.s non-existence at the beginning 
and at the end. As all perceived objcc's are of this nature, they 
are called illusory. 

In this Kririkd emphasis is laid on the non-existence of the 
perceived objects at the beginning and at the end. The ego is the 
pcrceiver {Dfk'i of all objects seen. The ego docs not change as 
it is the witness of all changes. The perceived objects are known 
ito be illusory or unreal in comparison with the percciver. 

II vs || 

7. TJic serving a purpose (as means to an end), of 
them (the objects of waking experience) is contradicted 
{^opposed) in dream. Therefore they are undoubtedly 
admitted to be illusory on account of their (both waking 
and dream) being with a beginning and an end. 

Sankara’s Com.mi:ntary 

(Objection)—The assertion that the objects perceived 
to exist in the waking state are illusory like those of the 
dream state is illogical. It is so because the objects of the 
-waking experience, such as food, drink or vehicles, etc., 
are seen to serve some purpose, that is, they appease 
hunger and thirst as well as do the work of carrying a 
man to and fro. But this is not the case with the objects 
perceived in dream. Therefore the conclusion that the 
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objects perceived in the waking state arc unreal like 
those seen in dream is mere fancy. 

(Reply)—It is not so. 

(Objection)—Why ? 

(Reply)—It is because the serving as means to some 
end or purpose which is found in respect of food, drink, 
etc. (in the waking state) is contradicted in dream. A 
man, in the waking state, eats and drinks and feels 
appeased and free from thirst. But as soon as he goes 
into sleep, he finds himself (in dream) affli:ted with 
hunger and thirst as if he were without food and drink 
for days and nights. And the contrary also happens to 
be equally true. A man satiated with food and drink 
in dream finds himself, when awakened, quite hungry 
and thirsty. Therefore the objects perceived in the 
waking state are contradicted in dream. Hence, we 
think that the illusoriness of the objects perceived in 
the waking state like those of dream necc not be 
doubted. Therefore’ both these objects are uniloubtedly 
admitted to be illusory on account of their common 
feature of having a beginning and an end. 

‘ 7Vii-Therefore ihc original assertion lhai the objects 
.seen in the waking and Jreani states aie illusory on account of 
their being characterised by a beitmning and an end r eed not be 
doubted. 

1 he test of reality is thought by some to be “ what works " 
(as the Arlhtikriyakuryawiditr’i hold). As the dream Dbjecis do 
not work m the waking state itiereforc they are unreal. The 
Veilanlin says that dream objects arc means to dream ends as the 
waking ones are to waking ends. A sense of causal relation is 
present in the dream mind as in the waking mind. But what is 
considered logical sequence in the waking state is not thought to 
be such in the dream. Pach has its own notion of propriety and 
each is stultified by the other in spite of its appearing to be real. 
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8. The objects (perceived by the dreamer), not usu¬ 
ally met with (in the waking state) undoubtedly, owe 
their existence to the (peculiar) condition in which the 
cognizer, that is, his mind, works for the time being, as 
in the case of those residing in heaven. The dreamer 
•associating himself (with the dream conditions) experi- 
•ences those (objects), even as the one, well-instructed 
here (goes from one place to another and sees objects 
•belonging to those places). 

Sankara’s Commentary 

(Objection)—The assertion about the illusoriness of 
objects perceived in the waking state on account of their 
similarity to those perceived in the dream state is not 
correct. 

(Reply)—Why? 

(Objection)—The illustration does not agree with the 
thing to be illustrated. 

(Reply)—How ? 

(Objection)—Those objects that are cognized in the 
waking state are not seen in dream. 

(Reply)—What then are they (dream experiences) ? 

(Objection)—A man perceives in dream objects which 
:are never usually seen in the waking state. He finds 
himself (in dream) to be with eight hands and seated 
on an elephant with four tusks. Similarly various other 
unusual (abnormal) objects are seen in the dream. These 
i(dream objects) are not like other illusory objects. They 
are, without doubt, real (in themselves). Therefore the 
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illustration does not agree. Hence, the statement that 
the waking experiences are unreal like those of dream 
is not correct. 

(Reply)—No, your conclusion is not correct. You 
think that the objects perceived in dream ire extra- 
ordinaiy (not like those usually seen in the waking 
state), but these are not absolutely real in tnemselves. 
What, then, is their nature ? They^ are only peculiar 
to the circumstances of the perceiver associ.ited with 
those (dream) conditions, /.o., of the dreamer issociated 
with the dream-conditions. As'^ the denizens cif heaven, 
such as Indra, etc., have the characteristics of being 
endowed with a thousand eyes, etc. (on account of 
the very condition of their existence in heaven), so also 
there are the (peculiar) unusual (abnormal) features of 
the dreamer (on account of the peculiar condition of 
■the dream state), ' The.se'* (dream experiences) are not) 
absolutely real like the absolute reality of the Derceiver.I 
The dreamer associated with the (dream) conditions, 
while in the dream state, sees all these, abnormal 
or peculiar objects which are but the imaginations of his 
■ own mind. It is like the case of a man, in the waking 
■experience, who is well in.striicled regarding the route 
to be taken to reach another country, and who while 
going to that country sees on the way objects t'Clonging 
to that locality. Hence as^ perception of snake in the 
rope and the mirage in the desert which are due to the 
!(mental) conditions of the perceiver are unreal, so also 
the objects transcending the limits of the waking 
experience, perceived in dream, are unreal on account 
of their being due to the (peculiar) condition of the 
dream slate itself. Therefore the illustration cf dream 
is not incorrect. 
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* They are, etc .—The dream experiences have no causal relatioa 
with the waking experience. A causa! relation between two objects 
or even w.aking experiences, as will be seen later on, cannot be 
proved to be true. The objects of our experiences, whethccin dream' 
or in waking stale, arc but the creations of the mind ) 

and it is due to ignorance that we relate them causally. In dream, 
the mind is associated with those experiences which are realised as. 
creations of dream. 

^ .4s, etc .—It is only some particular forms of thought whiclv 
create heaven, etc., with their peculiar denizens. They are not 
absolutely real but are only our imaginations. The moment we 
imagine heaven, we imagine it also to be oeopled with Indra, etc., 
inasmuch as in our mind Indra, etc., are ever iissociated with 
heaven. 

^ These, c/c.—The experiences of dream are not real because 
of their changing itature. But the perceiver of dream is real because 
it is unchangeable and witnessing the changes. Even the so-called 
sentient beings we perceive in dream are insentient because they are 
also objects of perception and they appear and disappear. 

•* As, etc. -I'he illusory perception of mirage, etc., is due to 
the [teculiar mental condition of the cogniz.er. These illusions last 
as long as the mental conditions that create them last. The objects, 
perceived to be real in the waking state, the illusions experienced 
in that state and the objects perceived in the dream state have the 
same nature, i.e., they arc all seen and as such they are all 

forms of though; Hence they are all Illusory. 

No reality can be attached to any of them. 

It has been said before that both of dream and waking experiences 
are alike in nature. But a line of demarcation is sought to be 
drawn between them, contending that the dream percepts being 
most of them queer, fantastic and even unnatural, the like of them 
do not find a place in the world of the wakeful man. But such 
percepts, however grotesque or abnormal, appear perfectly normal 
to the dreamer. The dreamer evidently has his own notion of 
space, distance and form. But his standards have no applicability 
to the wakeful man. Ana the notions of the latter in regard to 
space, etc., have no place in the dreamer’s world, though for each 
everything is normal and real. 
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9-1(1. In dream, also, what is imagined within by 
the mind is illusory and what is cognized outside (by the 
mind) appears to he real. But (in truth) both these are 
known to be unreal. Similarly, in the waking state., also, 
what is imagined within by the mind is illusory,, and what] 
is experienced outside {by the mind) appears n be real.] 
But in fact, both should be rationally held to he unreal.i 

Sankara’s C^ommentary 

Having refuted the contention of the opponent that 
there exists no similarity between objects of tie waking 
state and the abnormal (unusual) objects seen n dream, 
■(the text proceeds to point out) the truth of the objects 
•of waking state being (unreal) like those of d^eam. In 
the dream state also those which are mere mollifications 
of the mind, cognized within, are illusory. J-or, such 
internal objects vanish the moment after they arc cog¬ 
nized. In that very dream such objects as pot, etc., 
■cognized by the mind and perceived by the sense-organs, 
eyes, etc., as existing outside, are‘ held to be real. 
Thus, though all the dream experiences are, without 
doubt, known“ to be unreal, yet they arrange themselves 
ms® real and unreal. Both kinds of objects (in dream), 
imagined by the mind internally and externally, are 
found to be unreal. Similarly in the waking experience 
^objects known as real and imaginary (mental) should 
be rationally held to be unreal. Objects, internal and 
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external, are creations of the mind (whether they be- 
in the dream or in the waking state). Other matters, 
have already been explained. 

' Are belli In be real —That is, by the subject in the dream. 

• Known, ere-.—We know the illusoriness of the dream experi¬ 
ences from the waking stale. 

’ /4s, etc .—/.«*., at the time of dreaming. 

This is another ground for proving the similarity of the dream, 
and the waking states and the consequent unreality of the latter. 
It may be contended that in the waking state we make a distinction 
between “ real ” and “ unreal ” and that the latter corresponds 
to all dream objects. To this ihc reply of the ' eddntist is : In 
dreams also we make a distinction between reai " and “ unreal ”. 
We see unreal objects in dream and fee) surprised when the picture 
wears off, which impression we consider unreal in dream itself. 
Therefore there exis’ts a sense of distinction between the “real” 
and the “ unreal ” in the one state as in the other. For, while the 
dream lasts, to the dreamer not only are dream objects real but 
also is the dream state a waking one. The whole of dream experi¬ 
ences is known to be illusory only from the waking standpoint. 
Similarly the whole of waking experiences, including its so-called 
subjective imaginations and objective realities, is equally unreal 
from the standpttini of true knowledge. 

"I II \ \ II 

II. If the objects cognized in both the conditions (of 
dream and of waking) be illusory, who cognizes all these 
(illusory objects) and who again imagines them'! 

Sankara’s Commentary 


The opponent asks, “If the objects, cognized in the 
waking and dream states, be devoid of reality, who^ is- 
the cogni^er of these,—objects imagined by the mind 
boin inside (subjective), and outside (objective). 


■>> T 
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Who is, again, their imaginer?” In short, what is the 
support (substratum) of memory and knowledge? IF 
you say none, then we shall be led to the conclusion 
that there is nothing like Atman or Self. 

' Who, e/c .—is the subject or the ego who, remeitibering his 
past experiences, has similar experiences in the present. We can 
infer a subject only from the facts of memory and experience, ff 
experience and memory be unreal, the subject also woulJ be unreal 
or non-existent. , 

V y r 

- If, ate.- -If tile Self (.ittnan) and the objective world be unfeal,. 
then all categories of experience, viz., knower, known and knowledge 
become mere illusion. That is the same as believing in absolute 
nihilism in ixhich the existence of even Atman or Self is denied. 
But this contention is invalid. One cannot deny the txistence of 
Atman, For, one who refutes Atman (the knower) takes the 
position of Atman. Therefore the theory of the non-existence of 
Atman cannot be admitted. 

^ ^13:if^l% q^I'c7^r«^q: || {•[ || 

12. Atman, the self-luminous, through the power of 
his own Mtiya, imagines in himself by himself {all the 
objects that the subject experiences within or without). He 
alone is the cognizer of the objects (so created). This is 
the decision of the Vedanta. 

Sankara's Commentary 

The self-luminous* Atman himself,** by*‘ his own 
Maya, imagines^ in -^himself the different* objects, to 
be described hereafter. It is like the imagining of the 
snake, etc., in the rope, etc. He’ himself cognizes them, 
as* he has imagined them. There* is no other substra¬ 
tum of knowledge and memory. The aim of Vedanta is 
to declare that kttowledge and memory are not without 
support as the Buddhistic nihilists maintain. 
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13. The Lord (Atman), with his mind turned out¬ 
ward, variously imagines the diverse objects (such as 
sound, etc.), which are already in his mind (it. the form 
of Vasanas or Sankalp.is or desires). The Atman again 
(with his mind turned within), imagines in his mind 
various (objects of) ideas. 

Sankara’s Commentary 

How does he imagine the ideas ? It is described 
thusThe word “ Vikaroti” means creates or ima¬ 
gines, i.e., manifests in multiple forms. Lord, i.t,, Atman, 
with' his mind turned outward, imagines ir diverse 
forms various objects, perceived in the (outsidt-.) world, 
such as sound, etc., as well as other objects,^ ind also 
various objects permanent (such as earth, etc.), and 
impermanent,^ i.e., which exist only for the moment, i.e., 
as long as that imagination lasts—all being of the nature 
of subtle ideas (Vasanas) in his mind and not yet fully 
ininifested. Similarly, turning his mind within, the Lord 
imagines various ideas which are subjective. Prabhu” 
in the text means the Lord (Iswara), i.e., the Atman. 

^ With hii, etc.- The distinction ol' objects iis internal and 
external is due to the association ot the two organs of laerception, 
namely, mind and sense-organs. When mind alone i.s canceined 
we cognize internal objects, when sen.se-organs are associrted with 
mind we perceite external objects ; or in other words, the Atumn 
with the association of sense-organs externalises the internal ideas, 
i.e., makes them appear as gross physical objects. This division 
of externality and internality is not true. 

s Other, etc.-— h as heavenly worlds, etc., mentioned in the 
Scriptures. 
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tmpermanent—Such as lightning, etc. 

As a potter or a sveaver, in order to produce a pot or a cloth, 

:first of all, imagines these in his mind and subsequently manifests 
them outside, associating them with appropriate names and forms, 
so also the great Lord, first of all. conceives in his mind, as an idea, 
the external world to be and then projects it outside associating it 
with suitable means and forms. 

The world that is seen extended in time and space, with its perma¬ 
nent and impermanent objects as well as the various ideas which 
are distinguished from muter, are all nothing but the ideas in the 
mind of the Creator, I'.c., Atmun as liwura. This Atinr/n or the 
causal Self creates by his imagination the ego and the non-ego as 
well as their mutual relationship. 

The word ‘ Imagination ’ is used as the equivalent of ‘ Kalpaiia 
The English term is generally used to denote the mental construc¬ 
tion of the individual soul or self. The .Sanskrit term applies to 
both fxwiira (the Anmin) and the individual soul. 

?F:f?Tfrr ^('7 ^ || ^ v II 

14, Those that are cognized within only as long as the 
thought of them lasts, as well as those that are perceived 
by the senses and that conform to two points of time, 
are all mere imaginations. There is no other ground for 
differentiating the one from the other. 

Sankara’s Commentary 

doubt is raised as to the statement that every¬ 
thing is mere imagination of mind like the dream. 
For, the imagination of mind, such as desire, etc., 
determined^ by mind, is difTeront from objects^ per¬ 
ceived to exist outside, on account of the latter being 
determined by two points in time. This objection is 
not valid. Objects perceived to exis ithin, only as 
long as the thought about them lasts, signify those 
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((subjective) ideas which^ are only determined by mind; 

such objects have no other time to determine them 
■except that wherein the idea in the mind exists (when 
imagining such ideas). The meaning is that such (sub¬ 
jective) ideas are experienced at the time whtn they are 
.imagined. Objects related to two points of time 
signify those external objects which are cognizable by 
others at some other point of time and which cognize 
the latter in their turn. Therefore such objects are 
said to be mutually limited by one another. As for 
■ example, when it is said that he remains^ idl the cow is 
milked, the statement means, “The cow is milked as 
long as he remains and he remains as long as the cow 
ds milked.” A“ similar instance is the folk'Wing: “It 
.is like that, that is like this,” In this way, the objects 
perceived to exist outside mutually determine one another. 
Therefore they are known as " Dvayakalah" that is, 
related to two points in time, ideas perceived within and 
■existing as long as the mind that cognizes them lasts, as 
well as the external objects related to two points in time, 
are all mere imaginations.’ The'* peculiar characteristic of 
being related to two points in time of the objects that are 
perceived to exist outside is not due to any ■ither cause 
except their being imagined by the mind. Therefore the 
jllustration of dream well applies here. 

'■ A doubt — i.e.. the imaginary objects exist only ai long a-i the 
mind that imagines them hisis. They have no c.xislence beyond 
that time. But the external objects that arc perceived it the waking 
state exist ai other times also even when the mind does not Imagine 
them. Therefore external objects cannot be proved tr be iliiisory 
by the mere illustration of dream experiences. 

® Determined. —^The mental imagination has nc- correspond¬ 
ing reality existing outside. .Such an idea, as the objective illusion 
.of the snake in the rope, created within by the mind, is of the nature 
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of mind and is perceived to exist within the mind alone. Such 
ideas exist only as long as the perceiving mind exists. They cannot 
be proved to exist by any other instrument of knowledge. 

® Objects, etc .—But the different external objects are mutually 
cognized by one another from different points in time. The 
consciousness that such objects exist does not depend upon the 
perceiving mind alone. Therefore such objects cannot be of the 
same nature as dream or imaginary objects. 

Which are, etc. — i.c., external objects are perceived by other 
minds existing previous to or subsequent to the present perceiving 
mind. 

* He remains, etc .—The two external objects of cognition, e.g., 
the milking of a cow and the remaining of a man are mutually 
related to each other in respect of two points in time. The cow 
may be milked independently of a man’s existence and a man may 
exist independently of the milking of the cow. Those objects that 
arc in this manner mutually cognized arc said to answer to two 
points in time. 

* A similar instance—As long as a pot serves a purpose, so long 
it is said to exist. Here also the time is the limiting factor. Thus 
all objects that are perceived to exist outside are determined by 
the present or any other time. They arc independent of the mind 
of the perceiver. They are, rather, dependent upon the time in 
which they exist. 

’ Imaginations —I’hat a thing exists independently of the per¬ 
ceiving mind is also an idea. That the world existed before I was 
born or will continue to exist after I die or that many things exist 
at present of which I am not conscious,—these are all mere ideas 
in the mind at the present time. Past, present and future are 
nothing but ideas present in the mind at the moment. 

" The peculiar, etc This can be better understood from the 
analogy of the dream. A man may dream for five minutes in 
which time he may sec objects existing during as many years. 
Different objects perceived in dream, answering to different points 
in time, arc but the imagination of the dreamer who only dreams 
for a few moments. Similarly in the waking si a man, by mere 
force of imagination, secs objects conforming to different points 
in time extending over hundreds of years. Though from the waking 
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■standpoint dream objects are known to be illusory, yei they are 
perceived to be actually existing at the lime of dream. Similarly 
it is quite reason-able to believe in the illusory nature of the waking 
experience from the standpoint of Truth. There is no difference 
between the objects perceived in dream and waking states on 
account of their possessing a common feature, namely, “ capabilitv 
• of being seen 

afoJTrfrr CT'? o;5r =?( ^ i 

^ II II 

15. Those that exist within the mind {as mere sub¬ 
jective imaginations) and are known as the unmanifested 
as well as those that exist without in a manifested form 
(as perceived objects)^—all are mere imaginaiions, the 
■difference lying only in the sen.se-organs (by means of 
which the latter are cognized). 

Sankara’s Commentary 

Though^ the objects perceived within, as mere mental 
impressions, are unmanifested, and though^ the objects 
perceived imtside through the sense-organs such as 
eyes, etc., are known as manifested (gross entries), yet 
the disunciipn^., is not due to anything substantial in 
the nature of the (two kinds of) objects. I'or, such 
distinction is seen in dreams as well. What is, then, the 
cause of this distinction ? It' is only due to the difference 
in the use of sense-organs (by means of which these objects 
are perceived). Hence, it is established that the objects 
perceived in the waking state are as much inagination 
of the mind as those seen in the dream. 

‘ Though, etc —Objects perceived within the mind are mere 
iProducts of imagination. The characteristic of suet objects is 
their unnianifestedness. Therefore they arc known as “ ideas ” 
in contradistinction to “ gross ” objects perceived outside. 
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^ Though, etc .—Those perceived to exist outside and cognized 
by different sense-organs are known as gross manifested objects 
and as such they are distinguished from ideas in the mind. 

^ The distinction, etc .—This distinction between the gross 
objects and the subtle ideas is not due to anything substantial or 
real in the very nattire of the objects. They belong to one and 
the same class, i.e., both these are mere forms of thought or the 
imagined ideas of the perceiver. -Though there is this distinction 
of manifestedness and unmanifestedness, yet one cannot be less 
illusory than the other. For, we see the same distinction in dream 
experiences as well, yet the whole of dream is illusory or imagination 
of the mind. 

■* It is, etc .—This distinction is due to the following reason. 
Ideas are cognised within the mind. External objects are perceived 
by sense-organs such as the eyes, etc. The distinction regarding 
the nature of perceived objects is due to the nature of the organs 
by means of which they are perceived. In spite of this difference, 

1 ideas and physical objects do not admit of any distinction as regards 
'their real nature. In dreams also there are sense-organs of the 
dream. There is therefore no real difference. 

cTcfl I 

II ? ^ II 

16. First of all, is imagined the Jiva {the embodied 
being) and then are imagined the various entities, objective 
and subjective, that are perceived, .d.v is {one's) knowledge 
so is {one's) memory of it. 

.Sankara’s Commentary 

What is the source of the imagination of various 
objects, subjective^ and objective- that are perceived 
and appear to be related to one another as cause and 
effect ? It is thus explained:—The Jiva is of the nature 
of cause and effect and is further characterised by such 
ideas as “I do this, I am happy and miserable.”' 
Such Jiva is, at first, imagined® in the Atman* which is 
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pure and devoid of any such characteristics, like® the 
imagination of a snake in a rope. Then for tlie know¬ 
ledge of the JJva are imagined* various existent entities, 
both subjective and objective, such as Prarta, etc., con- 
rstituting different ideas such as the agent, actior and the 
result (of action). What is the cause of this imagina-_ 
tion ? It is thus explained;—It,: the Jlva, who is the 
product of imagination and competent to effect further 
imagination, has its memory determined by its own 
inherent knowledge. That is to say, its knovdedge is 
always followed by a memory, similar to that knowledge. 
Hence,’ from the knowledge of the idea of cause results 
the knowledge of the idea of the effect. Then follows 
the memory of both cause and effect. This memory 
is followed by its knowledge which results in the various 
states of knowledge characterised by action, actor and 
the effect. These are followed by their memor)', which, 
in its turn, is followed by the states of knowledge. In 
this way are imagined various objects, subjective and 
objective, which are perceived and seen to be related 
to one another as cause and effect. 

’ .yrt/vVrt/rc—Such as, pain and pleasure, knowledge, attach¬ 
ment, etc. 

(O/yVcr/i’c -such as, various objects perceived outside of us. 
These objects appear to cause various subjective feelings in us, 
which, in their turn, seem to create external objects. Therefore, 
subjective .ind objective entities appear to be mutually rdated as 
cause and effect. 

“ Imapned —The Atman itself imagines the idea o a Jlva 
.hrough the power of Maya. 

* Atman — Atman, pure and unrelated, appears as the substratum 
af all ideas. 

^ Like, etc,—No illusory superiraposition is possible without 
d real substratum. This is the reply to the Buddhistic nihilism. 



114 MAND OKYOFA NISH a D [U • 17 ‘ 

" Imagined —That is to say, by the Jiva itself through the power 
of Mdyd which is postulated from the causal standpoint, 

’ Hence, etc .—It is seen from common experience that the idea 
of food and drink is followed by the idea of satisfaction. One 
is not po.ssible in the ab.sence of the other. Following this method 
of agreement and difference we imagine thus. From the idea of 
knowledge of food, etc., which is the cause, follows the idea of 
the knowledge of satisfaction v/hich is the cfl'ect. Next day, we 
get the memory of this cau.se and effect experienced on the previous 
day. Then we have the idea of a duty which may be described as 
a result of the previous experience. Accordingly we begin the act 
of cooking, etc,, with the help of rice, fuel, etc, .After eating the 
food thus prepared, we derive certain definite states of knowledge 
characterised by the idea of satisfaction, etc. This satisfaction 
inheres in us as the memory which stimulate; us, next day, to 
similar action. We perform the action which is followed by an 
identical result. Thus ideas succeed one another and appear to 
be related as cause and effect. That these ideas need not have 
any counterpart in the gross physical world of the waking state 
can be understood by the analysis of the dream experiences. As 
;i matter of fact, it cannot be rationally proved that even, in the 
waking state, an idea can produce a corresponding effect in the 
world perceived to exist outside of us. 

17. As the rope, whose nature is not really known,, 
is imagined in the dark to he a snake, a water-line, etc., 
so also is the Atman imagined (in various ways). 

Sankara’s Commentary 

It has been said that the imagination of Jiva (the 
/fva-idea) is the source of all (other) imaginations (ideas). 
What is the cause of this Jiva-idea. ? It is thus explained 
by an illustration;—It is found in common experience 
that a rope, not known as such, is imagined, in hazy 
darkness, as snake, water-line, stick or any one of the 
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many similar things. All this is due to the previous 
absence of knowledge regarding the real nature of the 
rope. If previously the rope had been known in its real 
nature, then the imagination of snake, etc., would not 
have been possible, as in the case of one’s owr fingers. 

Similarly, Atman has been variously imagined as 
Jim, Prana and so forthi because It is not known in Its 
own nature, i.e., pure'^ essence of knowledge itself, the 
non-dual Atman, quite distinct from such phenomenal 
■ characteristics indicated by the relation of cause and 
effect, etc., which are productive of misery. This is the 
unmistakable verdict of all the Upanishads. 

’ So torih. eic.—r.g., the ideas of agent, enjoyer. etc. 

“ Pure, etc — i.e., without birth, death, form, etc. 

=^r|T II ? d II 

18. When the real nature of the rope is ascertained all 
.illusions about it disappear and there arises the conviction 
that it is the one (unchanged) rope and nothing ehe ; even 
so is the nature of the conviction regarding Atma i. 

Sankara’s Commentary 

When it is determined that it is nothing but the rope 
alone, then all illusions regarding the rope disappear 
and the (non-dual) knowledge that there exists nothing 
• else but the rope, becomes firmly established. Similar 
is the knowledge,—like the light of the sun—produced 
by the negative Scriptural statements which deny all 
phenomenal attributes (in Atman), —statements like “Not 
this’’, “Not this”, etc., leading to the knowledge 
of the real nature of Atman, as; “All this is verily 
Atman", “(It is) without cause and effect, »vithout 
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internality and externality”, “(It is) ever without and 
within and beginningless”, “(It is) without decay and 
death, immortal, fearless, one and without a second.” 

fiiq^r cT??r II if 

19. The Atman is imagined as Prana and other- 
endless objects. This is due to Maya (ignorance) oj the 
luminous (Atman itself) by which It is (as it were) deluded. 

Sankara’s Commentary 

If it be definitely ascertained that Atman is verily 
one, how could it be imagined as the endless objects 
like Prana, etc., having the characteristics of the pheno¬ 
menal experience ? It is thus explained:—This is due 
to the Maya (ignorance) inhering in the luminous 
Atman. As the illusion conjured up by the juggler makes^ 
the very clear sky appear covered with trees blooming 
with flowers and leaves, so''* does this luminous Atman 
become deluded, as it were, by his own Maya. “My 
Maya cannot be easily got over” declares the Gita. 

‘ Makes, etc. —F.ven when under the influence of the juggler's- 
illusion, the sky appears to be filled with trees, etc,, it does not, in 
reality, lose its natural clearness. 

“ .So, etc.—Maya as the explanation of the manifold is from- 
the causal standpoint. Even when the Atman appears to be trans¬ 
formed into the universe, it docs not, in reality, lose its non-dual 
character. 

SHOT sriorR^t ^ i 

g>nr ^ ii ii 

20. Those^ that know only Prapa,® call It (Atman)^ 
those^ that knoH’Bhutas call It Bhiitas,* those^ 
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knowing Gupas call It Gunas,® those’’ knowing Tattvas,. 
call It Tattvas,® 

^ Those — e.g., the Vaiseshikas and the worshippers if Hiranya- 
garhha, etc. 

^ Pniiici —They hold Prana, i.e., Hiratiyagarbha or extra-cosmic 
God, to be the cause of the universe. This is mere .magination 
of the mind. There is no rational proof of the reality itf an extra- 
cosmic God or Person as the cause of the world. 

® Those, etc. — e.g., the Chaniil.as or the atheists. 

* Bhiifas--They designate the four elements, such as, earth, 
water, fire and air, which are directly perceived by tlem, as the 
cause of the universe. The insentient elements cannot be the cause 
of the sentient beings. Therefore, this theory also is an inagination. 

^ Those, etc. — e.g., the Sunikhyits. 

* Gnws--According to the Somkhyas, the state ol equilibrium 
of the three Cuitas, viz , Sattva, Jiajas and Tomas, produces Mahat, 
etc., and through them the universe. This is also mere idea. 

’ Those, etc. — i.e.. the halvas'. 

" Tattvas- -The iSaivas enumerate three Tattvas or categories, 
!>/:., /ftm.t, Avhlya and ^iva as the cause of the universe. This is 
also an imagination and hence untenable. For, Siva being an 
entity separated from Atman, becomes an object like a fot. etc. 

TiTr frr l 

T'Ti ^ II 11 

21. Those acquainted with the quarters’- (Padas) call 
It quarters', those- with objects, the objects’’', those'’ with 
Lokas, the Lokas®; those^ with Devas, the Dev is.’ 

These different conceptions of .Ttman are nothing hut imagi¬ 
nations of the mind. 

^ Quarters—e.g., Viswa, Taijasa and Prajna. Atman, being 
without parts and also unrelated, cannot be really divided into- 
quarters or parts. 

- Those, etc. — i.e., thinkers like Vcitsydyana, etc. 
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2 Objects —Such as, sound, colour, etc., i.e., the objects perceived 
by the different sense-organs. The objects, on account of their 
■changeable and negatable nature, cannot be the Ultimate Reality. 

■* Those, etc. — Le., the Pauranikas or the believers in Mythology. 

® Loka.'i —Such as Bhilh, Bhiivah and Svah. These being three 
dn number are limited. 

* Those, etc. — i.e., the Karma Mimdmsakas or the believers in 
the Kar.ii:i portions of the Vedas. 

’ Dems —Such as Aitni (Fire), Indra, etc. According to this 
theory, .As;ni, Indra, etc., the various conscious deities, though not 
occupying the actual position of God (Iswara), apportion the results 
■ of our various works. The conception of a separate God is not 
Jiecessary. They cannot be the Ultimate Reality. 

22. Those knowing the Vedas call It the Vedas^; 
those^ acquainted with the sacrifices, call It the sacrifices^ 
(Yagna)', those* conver.sant with the enjoyer, designate 
It as the enjoyer’’ and those^ with the object of enjoyment, 
call It such. 

^ Vedas — e.g., the four Vedas, Rig, Yajus, Santa and Atharva. 
These Vedas cannot be the Ultimate Reality inasmuch as they are 
sounds. 

® Those, etc. — i.e., sages such as Bodhayana and others who 
■are adept in the performance of sacrifices. 

^ Sacrifices —The upholders of sacrifices and rituals like the 
Yagnas think that sacrifices, such as Jyotishtoma, etc., constitute 
the Highest Reality. But this is also an illusion. For, according 
to them, the sacrifice signifies the object (offered), the deity and 
the act of offering. Any one of these, singly, does not constitute 
sacrifice. Again three of them, combined together, do not consti¬ 
tute any real entity. 

* Those, etc, — viz., the Sdmkhyas, 

® Enjoyer^ .According to the Sdmkhyas the Ultimate Reality 
iis the Purtisha who is not the agent or doer but a mere enjoyer. This 
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theory is not rational; for enjoyment means some :hange in (he 
enjoyer which thus contradicts the idea of his bein^ eternal and 
changeless. If enjoyment be predicated as the inherent nature of 
Purusha, then the conception of extraneous objects, conducive to 
its enjoyments, is inconsistent. 

® Those, e/c.—That is, the coolc, to whom the only leality appears 
to be delicious dishes. 

jjcT # # =Er dg?;; ll II 

23. The Knowers^ of the subtle designatt It as the 
subtle,^ the Knowers^ of the gross call It the grossf 
Those^ that are familiar with a Personality {hvvmg form)' 
call It a person,'' a*id those'^ that do not belie ve in any¬ 
thing having a form call It a void? 

^ Knuwers — i.e., those who Mieve (or take) the ftrnan to be 
subtle like an atom. 

“ Sut'tk—-This theory is irrational: for, we feel consciousness 
simultaneously all over the body. 

^ Knowers —A sect of maieriali.sts who believe the gross body 
to be real. 

‘ Gross —The gross body cannot be the Ultimate Peality as a 
dead or sleeping man, in spite of the body being in existence, is 
unconscious. Any single limb of the body is insentient. There¬ 
fore even their aggregate cannot constitute the conscious Reality. 

“ Thow, etc. — i.e., the .^gamikas who believe a person, e.g., 
Siva with a trident or Vishnu with a disc, to he the Ultimate Reality. 
These are also imaginary. 

“ Person— This is also an illusion. 

’ Tho.sv, etc. — i.e,. The Buddhistic ritualists. 

* VoUl--The idea that the Ultimate Reality is an absolute void 
is also an illusion, as a void also should have a knower, and so 
cannot be the substratum of the positive fact of the empiricaf 
universe. 
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26. Some'^ say that the Reality consists of twenty- 
five categories, others'^ twenty-six, while there ere others^ 
who conceive It as consisting of thirty-one categories and 
lastly people are not wanting who think such categories 
to be infinite. 

^ Some — i.e., the Sdmkhyas according to whom he Reality 
consists of twenty-five categories, viz., Prakriti, Mahat, Ahamkdra, 
five Tanindtnis (subtle elements), five organs of perception, five 
organs of action, five objects, mind and the Purusha. 

“ Others — i.e,, the followers of Patanjali who add Iswara to 
the categories of the Sdmkhyas. 

“ Others — i.e., the Pdsuoatas who add to the categories of 
Sdmkhyas six more, viz., Ra^a, Avidya, Kdln, Kail, Mdyd and Niyati. 

The mutual contradictions among these different sdiools prove 
the fallacious character of their theories. The difference of opinion 
is due to the ignorance of the nature of Reality. 

^r€rir^f^ce; fT%: i 

%r: || ii 

27 . Tliose^ who know only to please othe.-s call It 
{Reality) siiclr pleasure, those^ who are cogniiant of the 
Asramas cull It the Asramas; the grammarians call It 
the male, female or the neuter, and others kno't> It as the 
Para* and Apara. 

^ Those, etc. —I'.t,, a sect of tlie atheists. 

- Such, etc. —This is also a delusion as it is inipossiUc to plea-se 
everybody on account of the dilTcrcnt tastes of the people. 

■’ Th.ise, etc. — i.e., men like Daksha, etc. 

^ Pa a, etc. — i.e., the Brahman who is regarded t.s high and 
low. An entity, subject to division of any .sort, can r ever be the 
Supreme Reality. 

7 
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28. The Knowers^ of creation call It creation ; the 
Knowers of dissolution describe It as dissolution and the 
believers in subsistence believe It to be subsistence. 
Really speaking, all^ these iaeas are always imagined^ 
in Atman. 

' Knowers, etc.—i.e., the Panrcinikas (the believers in Mytho¬ 
logy) who believe in the reality of creation, preservation and des¬ 
truction. 

" Alt these — Le., those enumerated above and which may be 
enumerated by others in future. 

^ Imagined —So long as men are given to imagining, they have 
recourse to all such imaginations regarding Atman. But .liman, 
from its own standpoint, does not imagine anything. It is because 
all these ideas, described above, arc mere imaginations, that they 
cannot be the underlying Reality. 

Sankara’s Commentary 

20-28. Prdna means Prdjna (the Jlva associated 
with deep sleep) and BTjdImd (the causal self). All the 
entities from Prana to the Sthiti (subsistence) are only 
various effects of Prana. These and other popular 
ideas of their kind, imagined by all beings, are like the 
imaginations of the snake, etc., in the rope, etc. These 
are through ignorance imagined in Atman which is free^ 
from all these distinctions. These fancies are due to 
the lack of determination of the real nafure of the Self. 
This is the purport of these slokas. No attempt is 
made to explain the meaning of each word in the texts 
beginning with Prana, etc., on account of the futility 
of such effort and also on account of the clearness of 
the meaning of the terms. 
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/w from, <rtc.—.itmaii is free from all the^e imaginations. 
It is because of the ignorance of the real nature of tht Atman that 
it is thought to be the substratum (another entity) of all imagina¬ 
tions. 

No useful purpose can be served by the discussian of imagi¬ 
nations which arc unreal and illusory. 

^ ^ vir4 g I 

^ B II li 

29. He {the inquirer) cognizes only that ilea that is 
presented to him. It (Atman) assumes the form {of what 
is cognized) and thus protects {the inquirer). Possessed 
by that {idea) he realises it {as the sole essenc’’). 

Sankara's Com.vientary 

What more is to be gained (by this kind of endless 
discussion)? Whatever idea or interpretation of such 
things as Prdnaf etc., narrated above or omitted, is 
shown to the inquirer by the teacher or other trustworthy 
person. He realises^ that as the sole cssen'ie {Atman), 
i.e., he understands that as am that or that is mine”. 
Such conception about Atman as is revealed to the 
inquirer, appears to him as the sole essence snd protects 
him, i.e., keeps him away from all other ideas (because 
it appears to him as the highest ideal). Oa“ account 
of his devotion (attachment) to that ideal, he realises 
it as the sole essence in due course, i.e., attains his 
identity with it. 

^ Prtlm —All interpretations of .itman must bt. included in 
the Prana, an Prana or the catistil Self is the highest manifestation 
of Atman in the relative plane. 

* Realises, is because such inr|uirer, for want of proper 

discrimination, ticcepts the words of the teacher as the highest 
truth. The teacher also, realising the limited intellectual capacity 
of the student, teaches him. at first, only a partial view of truth. 
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“ On account, etc ,—Such student only gets a partial view of 
Reality though he takes it as the sole essence. He shuts his eyes 
to other views. On account of his single-minded devotion to (hat 
ideal he becomes inlolerent of other view-points. But he who takes 
a particular idea to be the Reality and condemns other ideas as 
untrue, has not realised the Highest Truth. For, to a knower of 
Reality, alt imaginations are identical with Brahmnn and hence 
have the same value. This is the mistake gene.-ally committed by 
the mystics who, for want of the faculty of rational discrimination, 
do not see any truth in the views of others. 

30. This Atman, though non-separate from all these, 
appears, as it were, separate. One^ who knows this truly 
imagines (interprets) (the meaning of the Vedas) without 
hesitation. 

Sankara’s Commentary 

Though this Atman is verily non-separate^ from 
these, the Prana, etc.,—like the rope from such imaginary 
ideas as the snake, etc.,—it appears as separate to the 
ignorant persons. But to the ICnower fof truth), the 
Prana, etc., do not exist apart from Atman, just as 
the snake, etc., falsely imagined in the rope, do not 
\cxist apart from the rope. For, the Sriiti also says, 
“All that exists is verily Atman.” One who thus knows 
truly, that is, from Scriptures as well as by reasoning^ 
that Prana, etc., imagined in Atman, do not exist 
separately from Atmaii (as in the illustration) of the 
(illusory) snake and the rope, and further knows that 
Atman is ever pure^ and free from all imaginations,— 
construes,^ without hesitation, the text of the Vedas 
according to its division.® That is to say, he knows 
that the meaning of this passage is this and of that 
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passage is that. None but the Knower of At,nan is able 
to know truly the (meaning of the) Vedas. “None but 
the Knower of Atman is able to derive t.ny benefit 
from his actions,” says Maim. 

^ Non-sepmah ’— It is bctiiiise that which is supcri nposed can¬ 
not exist a)iart from the substratum. Therefore the Prana, etc., 
which arc superimposed upon Atnian, arc non-separate from Atman 
from the standpoint of Reality. 

® RiHtsoning —That is, the reasoning stated in the fourth verse 
of this chapter. That which is accepted on the nutlority of the 
Sruti can also be demonstrated by reasoning. 

^ Ever pure, etc. —Even while Atman is imagined liy the igno¬ 
rant as Praita, etc., it is known to the J/iimi (Knowei af Truth) as 
pure and simple and free from ail imaginations. For, lo the Jnatti 
such imaginations as Praija, etc., are identical with Atman. For 
him Atman never undergoes any modifications. He knows “All 
that exists is verily Atman.” 

* Canstntes—A Knower of Reality does not folio v any fixed 
rule for the inlerpretation of the Vedas. " A Knower of Reality is 
never a slave to the Veda.s. But whatever inierpretat on he gives 
of the Vedas is their real meaning ” (Anandagiri). 

Division —That is to say, the Knowledge-portion o'" the Vedas, 
vh., the Upanishad, directly leads to the non-dual Brahman where¬ 
as the Works-portion (/.e., the Kanna-katnla) e.xplains F.eality from 
the caus.il oi relative standpoint .and thus indirectly im. icates it. 

ri’TI |) ? 1 |) 

-M. A-f are dreams and illusions or a casdc in the 
air seen in the sky, so is the universe viewed b ' the svise 
in the Vedanta. 

Sankara’s Commi'ntarv 

The unreality ot duality ha.s been demonstrated by 
reason.’ TJie same also can be deduced from tiic evidence® 
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of Vedanta Scriptures. Therefore it is stated:—Dream 
objects and illusion, though unreal when their true nature 
is considered, are thought, in spite of their unreality, as 
real by the ignorant. As an imaginary city in the 
sky, filled with shops full of vendable articles, houses, 
palaces and villages frequented by men and women, 
though appearing real to us, is seen to vanish suddenly 
as dream and illusion, which are known to be unreal 
(though they appear to be real),—so also is perceived this 
entire duality of the universe to be unreal. Where is this 
taught ? This is thus taught in the Vedanta Scriptures. 
“There is no multiplicity here.” (assumed diverse 

forms) through the powers of Maya.'’’ “In the beginning 
all this existed as Brahman.” “Fear rises verily from 
duality.” “That duality does never exist.” “When 
all this has become Jlman then who can see whom 
and by what?” In these and other passages, the wise 
men, i.e., those who see the real nature of things, 
declare (the unreal nature of the universe). The Smriti 
of Vyasa also supports this view in these words:— 
“This duality of the universe, perceived by the wise 
like a hole seen in darkness in the ground, is unstable 
like the bubbles that appear in rain-water, always 
undergoing destruction, ever devoid of bliss, and ceasing 
to exist, after dissolution.” 

' Reason —It has been demonstrated at the beginning of this 
chapter that t!ic illusion of duality can be established by reason 
independent of .Scriptures, 

® Evidence, eic .—If a conclusion arrived at by reasoning and 
corroborated by actual experience is further supported by the words 
of the teacher and the Scriptures, then alone it can be accepted 
as true. 
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32. There is no dissolution^ no birth, none in bondage, 
none aspiring for wisdom, no seeker of liberation and 
none liberated. This is the absolute truth. 

Sankara’s Commentary 

This verse sums up the meaning of the chapter. 
When duality is perceived to be illusory and A,man alone 
is known as the sole Reality, then it is clearly estab¬ 
lished that all our experiences, ordinary oi religious 
(Vedic), verily pertain to the domain of ignorarce. Then 
one perceives that there is no dissolution, i.e., destruction 
(from the standpoint of Reality); no birth oi creation, 
i.e., coming into existence; no one in bondage, i.e., 
no worldly being; no pupilage, i.e., no one adopting 
means for the attainment of liberation; no se;ker after 
liberation, and no one free from bondage (as bondage 
does not exist). The Ultimate Truth is that the stage 
of bondage, etc., cannot exist in the absence of 
creation and destruction. How can it be said that there 
is neither creation nor destruction ? It is thus replied:— 
There is no duality (at any time). The atsence of 
duality is indicated by such Scriptural passages as, 
“When duality appears to exist....” “One who appears 
to see multiplicity....” “All this is verily Atman." 
“Atman is one and without a second.” “All that 
exists is verily the Atman," etc. Birth^ or death can 
be predicated only of that which exists ai d never 
of what does not exist, such as the horns of a hare, 
etc. That^ which is non-dual (Advaita) can never be 
said to be born or destroyed. That it should be 
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non-dual and at the same time subject to birth and 
death, is a contradiction in terms. It® has already been 
said that our dual experience characterised by (the 
activities of) Prana, etc., is a mere illusion having Atman 
for its substratum, like the snake imagined in the rope 
which is its substratum. The imagination characterised 
by the appearance of the snake in the rope cannot be 
produced from nor dissolved in the rope* (/.e., in any 
external object), nor is produced from the imaginary 
snake or dissolved in the mind,® nor even in both® 
(i.e., the rope and the mind). Thus’ duality being non- 
different from mental (subjective) imagination (cannot 
have a beginning or an end). For,® duality is not 
perceived when one’s mental activities are controlled (as 
in Samadhi) or in deep sleep. Therefore® it is established 
that duality is a mere illusion of the mind. Hence it 
is well said that the Ultimate Reality is the absence of 
destruction, etc., on account of the non-existence of 
duality (which exists only in the imagination of the mind). 

(Objection)—-If this be the case, the object of the 
teachings should be directed to prove the negation of 
duality and not to establish as a positive fact non-duality, 
inasmuch as there is a contradiction (in employing the 
same means for the refutation of one and the estab¬ 
lishment of another). If this were admitted, then the 
conclusion will tend to become Nihilistic*" in the absence 
of evidence for the existence of non-duality as Reality; 
for, duality has already been said to be non-existent. 

(Reply)—This contention is not consistent with 
reason. Why** do you revive a point already estab¬ 
lished, viz., that it is unreasonable to conceive of such 
illusions as the snake in the rope, etc., without a sub¬ 
stratum ? 
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(Objection)—This analogy is not relevant as even the 
rope, which is the substratum of the imaginary snake, is 
also an imaginary entity. 

(Reply)—It is not so. For.^^ upon the disappearance 
of the imagination, the unimagined substratum can be 
reasonably said to exist on account of its unimagined 
character. 

(Objection)—It may be contended that like the 
imagination of the snake in the rope, it (the unimagi¬ 
nary substratum) is also unreal. 

(Reply)—It cannot be so. For, it (Brahman) is ever 
unimagiiied, because it is like the rope that is never the 
object of our imagination and is real even before the 
knowledge of the unreality of the snake. Further,^* 
the existence of the subject (knower, or witless) of 
imagination must be admitted to be antecedent to the 
imagination. Therefore it is unreasonable to say that 
such subject is non-existent. 

(Objection)—How^* can the Scripture, if it cannot 
make us understand the true nature of the Self (which 
is non-duality), free our mind from the idea of c uality ? 

(Reply)—^There'"’ is no difficulty. Duality is super¬ 
imposed upon Atman through ignorance, like the snake, 
etc., upon the rope. How is it so 7 I am happy, I am 
miserable, ignorant, born, dead, worn out, endowed 
with body, I see, I am manifested and unmanifested, 
the agent, the enjoyer, related and unrelated, decayed 
and old, this is ,mine,—these and such other ideas are 
superimposed upon Atman. The notion'® of Atman 
(Self) persists in all these, because no such idea can ever 
be conceived of without the notion of Atman. It is like 
the notion of the rope which persists in (all superimposed 
ideas, such as) the snake, the water-line, etc. Such 
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being the case, the Scripture has no function with^’ 
regard to the Atman which, being of the nature of the 
substantive, is ever self-evident. The function of the 
Scripture is to accomplish that which is not accom¬ 
plished yet. It does not serve the purpose of evidence 
if it is to establish what has been already established. 
The Atman does not realise its own natural condition 
on account of such obstacles as the notion of happiness, 
etc., superimposed by ignorance; and the true nature is 
realised only when one knows it as such. It'® is there¬ 
fore the Scripture, whose purpose is to remove the 
idea of happiness, etc. (associated with Atman) that 
produces the consciousness of the not-happy (/.e., attri- 
butcless) nature of Atman by such statements as “Not 
this” “Not this”, “(It is) not gross,” etc. Like the 
persistence of Atman (in all states of consciousness) the 
not-happy (attributeless) characteristic of Atman does 
not inhere in all ideas such as of being happy and 
the like. If it were so, then one would not have such 
specific experience as that of being happy, etc., super¬ 
imposed upon Atman, in the 'same manner as coldness 
cannot be associated with fire whose specific character¬ 
istic is that of heat. It is, therefore, that such specific 
characteristics as that of being happy, etc,, are imagined 
in Atman which is, undoubtedly, without any attributes. 
The Scriptural teachings which speak of Atman as being 
not-happy, etc., are meant for the purpose of removing 
the notion that Atman is associated with such specific 
attributes as happiness, etc. There is the following 
aphoristic statement by the knowers of the Agama. 
“The validity of Scripture is established by its negating 
all positive characteristics of Atman (which otherwise 
cannot be indicated by Scriptures).” 
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* Dirth, etc .—Birth or death can be imagined onl/ in the realm 
of duality. But from the .standpoint of the Ultimate Reality 
duality is us non-existent as the horns of a hare. Therefore, from 
the standpoint of Reality birth or death is inconceivable, as neither 
birth nor death can be imagined of the horns of a ht re or the son 
of a barren woman. 

“ That, etc .—Birth or death implying an antecedent or subse¬ 
quent non-existence cannot be conceived of non-dual Atman which 
is ever-exisient. Further, birth or death implying a c range cannot 
be brought about e.xcept by another factor which bri igs about the 
change, This position is also untenable from the non-dual stand¬ 
point. Non-duality being the only Reality, there is neither birth 
nor death from the standpoint of Truth. 

// c/c.—-The dealings in the plane of duality, whiih is illusory, 
are also illusory from the standpoint of Truth. Therefore all 
dealings in the dual realm are mere imaginations like our dealings 
with the false snake perceived in the rope. 

^ The rape, tVc.—Tin's is the refutation of the realistic conten¬ 
tion. The illusion of the mind which perceived the snake in the 
rope does not exist in the rope. For, such illusion, in that case, 
would have been e.xpericnced by all. When an explanation is 
sought, from the empirical standpoint, of the illusion jf the snake 
in the rope, it is, no doubt, .said that the rope produces the illusion. 
This explanation may be justified when such illusion is admitted 
to be a firct. But from the standpoint of the Ultimate Reality, 
illusion docs not exist ; hence no birth and disappea‘ance can be 
predicated of anything non-existent or illusory. 

* MiiuT -This is the refutaton of the contention of the idealists. 
The illusion of the snake in the rope cannot be produced by the 
mind. That is because our subjective idea does not correspond to 
the objects perceived outside. Therefore the illusion cannot be 
produced by the mind alone. Further, from the standpoint of 
Truth, mind, associated with its dual functionings {smkalpa and 
vikalpa) docs not exist—as a reality. Being non-exis ent in itself 
it cannot produce anything new. 

‘ Both —This may be taken as the refutation of the Kantian 
view that our perceptions in the dual world are caused both by 
mind and external objects (things-in-themselves). The contention 
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of Kant cannot also be correct, the thing-in-itself being unknown 
and unknowable and also being beyond the law of causation can¬ 
not produce anything. Again, from the non-dual standpoint both 
mind and the external object (the thing-in-itself) are known to be 
non-existent. Hence they cannot produce anything new. 

’ Thus, etc .—Dual perception is totally non-different from 
subjective imagination which produces the illusion of the snake 
in the rope. All illusory objects being non-existent from the stand¬ 
point of Truth, the duality is also non-existent from the stand-point 
of the Ultimate Reality. 

® For, etc.—It is because in the state of trance or deep sleep, 
the mind, with its double aspects (of imagination and volition), 
does not exist. Therefore no duality can be perceived in the absence 
of the mind. 

® Therefore —It is because duality is perceived when mind 
functions and it is not perceived when mind does not function. 
Therefore the existence of duality depends entirely upon the imagina¬ 
tion of the perceiving subject. 

Nihilistic —This is the contention of the Buddhistic Nihilists 
who, after the negation of duality, find void as the only Reality. 

“ iVhy, etc .—An illusion cannot exist without a substratum. 
The imagination or idea of the snake cannot be perceived without 
the substratum of the rope. Therefore the illusion of duality must 
have the non-dual Atman the Knower, as its substratum. 

For, e/c.—Unless one is aware of an unimagined factor 
(Atman), one cannot know that this or any object is unreal. We 
know of a thing as unreal only as distinguished from something 
■which is real. The illustration of the snake and the rope is given 
only for the purpose of an analogy. No exact analogy can be given 
with regard to non-duality as it is one without a second. Analogy 
always belongs to the realm of duality. 

Fnr/Acr—Without a perceiver, there cannot be any imagina¬ 
tion. Even if our analysis of the dualistic world leads to the experi¬ 
ence of the void or total negation, as the Buddhists contend, there 
must be an experieneer of this negation. If the mind always seeks 
the cause of the substratum, the disctission ends in a regressus. 
But even then there is a perceiver of that regressus without which the 
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argument of " regrex-ws ail iiifinitiiin” is not possible. Therefore 
no one can escape the “ Percciver ” {Drk) which is Ihr Atman. 

" Haw, etc. —Scriptures can be applied only to the sphere of 
duality. In the absence of duality. Scriptures cannet function. 
In your opinion duality consisting of birth, death, etc , does not 
exist. Therei'ore the Scripture is also an illusion. Hence the 
Scripture cannot remove duality and lead to the rcflisation of 
non-duahty or Alniaii. 

There, etc.—From the standpoint of ignorance, duality 
certainly exists as we sec it. Therefore the Scripture is a means 
to remove this illusion of duality. 

.Vut/nfl--The Atman persists through all our experiences ; 
for at no time is it possible to conceive that Atman, in tic form of 
the percciver, (Drk) is absent or non-c.xistent. 

” Wit'i regard, etc .—The Scripture cannot directlr' describe 
the real nature of .itman. ft serves no purpose for tie knower 
of the IJliira.ite Reality. 

It is, etc. —The Scripture serves a negative pur rose, i.e„ 
it helps us to remove all attributes, which arc the ideations (vrittis) 
of our mind, generally associated with Atman. By : ssociating 
.Atman with any attribute such as the condition of being happy, 
etc., we make it an object (vishaya). But Atman is the eternal 
subject—or witness of alt ideas. 

ii ii 

33. This {the Atman) is imagined both as unreal 
objects that are perceived and as the non-dualitv. The 
objects (Bhavas) are imagined in the non-duality itself. 
Therefore, non-duality {alone) is the {highest) bl,ss. 

Sankar\’s Commentary 

The reason for the interpretation of the previous 
verse is thu.s stated: Just as in a rope, an unrea, snake, 
streak of water or the like is imagined, which are non- 
separute (non-dual) from the existing rope,—the same 
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(rope) being spoken of as this snake, this streak of water, 
this stick, or the like,—even so this Atman is imagined 
to be the innumerable objects such as Prana, etc., which 
are unreaf^ and perceived only through ignorance, but 
not from the standpoint of the Ultimate Reality. For,“ 
unless the mind is active, nobody is ever able to perceive 
any object. But no action is possible for Atman. 
Therefore the objects that are perceived to exist by the 
active mind can never be imagined to have existence 
from the standpoint of the Ultimate Reality. It is there¬ 
fore this (non-dual) Atman which alone is imagined as 
such illusory objects as Prana, etc., which are perceived, as 
well as the'^ non-dual and ultimately real Atman (which 
is the substratum of illusory ideas, such as Prana, etc.) 
in the same manner as the rope is imagined as the sub¬ 
stratum of the illusion of the snake. Though-* always 
one and unique {Le., of the nature of the .itman), the 
Pr3ria, etc., the entities that are perceived, are imagined 
(from the standpoint of ignorance) as having the non¬ 
dual and ultimately real Atman as their substratum. 
For, no illusion is ever perceived without a substratum. 
As “non-duality” is the substratum of all illusions (from 
the standpoint of ignorance) and also as it is, in its real 
nature, ever unchangeable, non-duality alone is (the 
highest) bliss evem^ in the stale of imagination, 
i.e., the empirical experiences. Imaginations alone (which 
make Prana, etc., appear as separate from Atman) are 
the cause of misery.® These imaginations cause fear, 
etc., like the imaginations of the .snake, etc., in the rope. 
Non-duality’ is free from fear and therefore it is the 
(highest) bliss. 

‘ Unreal —It is because the one characteristic of these perceived 
forms of objects is their changeability. 
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® For, Prom the stnndpoint of Ultimate Reality, theie 
is no Kalpana, or ideation which makes the Rhava.i or the perceived 
objects appear as separate from Brahman. From that standpomt 
Brahman always everything and everywhere. This ideation is 
due to ignorance—an explanation which is given from the empirical 
standpoint. 

^ The non-duat, etc .—This non-dual characteristic af the Atman 
is a correlative of the duality. Hence this conception cf non-diiality 
is not free from ignorance. In contrast to the changeable Bheivas, 
the Arman is imagined as the non-dual entity. Heme they stand 
and fall together, .itman is beyond ail Kalpana or mi ntal activity. 
Therefore .Atman, from the highest standpoint, cannot he called one, 
if the term is used as a contrast to the many or duality. Non-duality 
is a negation of all thoughts of duality. 

■* Thoaqh, etc .—Such entities as Prana, etc., which .ire perceived 
to exist, are from the highest standpoint identical with Atman. 
They arc like the dream objects which are found, on waking up, 
to be identical with the mind. Only from the wakin? standpomt 
we know them as illusion ; and seeking a cause for aich illusion 
we point out .Atman as its subslratum. 

^ Even, etc .—Even when the mind moves in the empirical plane 
it attains pe.tce when it discovers the unity underlying the variety. 
Non-duidity alone dispels our doubts and makes us happy. 

* Misery, etc.—KalpanS or imagination that makes the Bhavas, 
or tile objects that are perceived appear as separated from Brahman, 
is the cause of fear, as in that stale of duality people are assailed 
with all kinds of fear arising from hatred, jeaiou.sy, an niosity, etc. 
When the snake, imagined in the rope, is perceived to be other than 
the rope, it gives rise to all kinds of fear, etc. 

’’ Nan-duality, etc .—When the student attains to the state of 
non-duality, he enjoys real bliss, as in that state there exists nothing 
of which he can be afraid. 

This verse explains the previous one ns well as the two other 
verses in the Agama Ptakarana (17 and 18). The highest teaching 
of Vedanta is that Brahman alone is real. What are known as 
Bhdms or multiple phenomena are nothing but Br; hnjan. As 
the snake is identical with the rope from the standpoirt of know¬ 
ledge, or as the dream objects are nothing but the mind so are the 
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various objects perceived by us nothing but Brahman. When one 
perceives the snake as other than the rope, he is afraid. This fear 
is based upon ignorance. Similarly, when one finds the objects 
as separate from Atman he feels attached to or disgusted with them 
and suffers accordingly. But the highest bliss is realised when one 
finds everything as Brahman. From the standpoint of Truth, 
Prapancha or the phenomenal world or even the idea of 
perceiving them does not exist as separate from Brahman. There¬ 
fore no birth or death can be predicated of what exists ultimately. 
Therefore to a man of the highest wisdom there is nothing to be 
added to or subtracted from. All is non-dual Atman. Even what 
appears as unreal Bhavas to the ignorant is non-dual Atman to the 
JnCmi. 

34. This manifold does not exist as identical with 
Atman nor does it ever stand independent by itself.^ It 
is neither separate from Brahman nor is it non-separate. 
This is the statement of the wise. 

Sankara’s Commentary 

Why is non-duality called the highest bliss ? One 
suffers from misery when one finds differences in the 
form of multiplicity, i.e., when one finds an object sepa¬ 
rate from another. For^ when this manifold of the 
universe with the entire relative phenomena consisting 
of Prana, etc., imagined in the non-dual Atman, the 
Ultimate Reality is realised to be identical with the 
Atman, the Supreme Reality, then alone multiplicity 
ceases to exist, i.e.. Prana, etc., do not appear to be 
separate from Atman. is just like the snake that is 
imagined (to be separate from the rope) but that does 
no longer remain as such when its true nature is known 
with the help of a light to be nothing but the rope. This 
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manifold (Idem) does never really exist as if appears to 
be, that is to say, in the forms of Prana, etc., because^ 
it is imaginary just like the snake seen in the place of 
the rope. Therefore different objects, such .is Prana, 
etc., do not exist as separate from one other as a huffiilo 
appears to be separate from a horse. The idea of separa¬ 
tion being unreal, there is nothing which exists as separate 
from an object of the same nature or from otl er objects 
(of different nature). The Brahmanas, i.e., the Knowers 
of Self, know this'^ to be the essence of the Ultimate 
Reality Therefore the implication of the verie is that 
non-du.ility alone, on account of the absence of any cause 
that may bring about mi.sery, is verily the(higfest) bliss. 

^ For, etc .—Docs this inseniient manifold exist as one with 
.Ltmanl This position is iintcnal'le us the senlieiT Atman and 
insentient universe can never be identical. For, if it be ac milted that 
the manitold is ideiuicai with Ainuiit which is one and without a 
second, then muUinlicity cannot exist. 

^ It iv, ctr.--The snake, which in the darkness appiated to be 
separate from the rope, is known with the help of a liKhi. to be the 
same as the rope. The light does not show that the rope is identical 
with the t nakc, as such identity is an impossibility, but it reveals that 
the only thing that exists is the rope and even that width appeared 
a.s the snake in the dark was nothing but the rope. Similirly, Atman 
alone exists and the phenomenon, which appears throng i ignorance 
to be separate from Atman, is also Atman from the sumdpoint of 
Truth. 

’ Because—\t is because the idea of separation is unreal. A 
pot is known only in relation to a cloth or another object. .One 
cannot totally exclude another. Therefore the objects, that are 
perceived to exist, are not mumally independent from the standpoint 
of Truth It IS the non-dual Atman alone which appears as multiple 
objects, having relations, through ignorance, 

* This—i e., duality or miiUiplicity does never exist, as it cannot 
be demonstrated. 
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35. By the wise, who are free from attachment, fear 
and anger and who are well versed in the meaning of the 
Vedas, this (Atman) has been verily realised as totally 
devoid of all imaginations (such as those of Prana, etc.), 
free from the illusion of the manifold, and non-dual. 

Sankara’s Commrntary 

The perfect knowledge as described above, is thus 
extolled.^ The sages who are always^ free from all 
blemishes such as attachment, fear, spite, anger, etc., 
who are given to contemplation, who can discriminate 
between the real and the unreal and who can grasp the 
essence of the meaning of the Vedas, i.e., who arc well 
versed in the Vedanta (i.e., the Upanishads) do® realise 
the real nature of this Atman which is free from all imagi¬ 
nations and also free from this the illusion of the mani¬ 
fold. This Atman is the total negation of the phenomena 
of duality and therefore it is non-dual. The intention 
of the §ruti passage is this: The Supreme Self can be 
realised only by the Sannyiisins (men of renunciation) 
who arc free from all blemishes and who arc enlightened 
regarding the essence of the Upanishads and never by 
others, i.e., those vain logicians whose mind is clouded 
by passion, etc., and who find truth only'* in their own 
creeds and opinions. 

* Extolled -The purpose of this praise is to attract the attention 
of the pupils towards the realisation of Truth. 

“ Always —The student fails to realise Truth if his mind is, at 
any moment, clouded by passion, etc. It is therefore laid in the 
Vedanta that a student, before aspiring to realise Truth, must be 
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well established in the fourfold pre-requisites, such »s, discrimi¬ 
nation between the real and the unreal, renunciation of tlie unreal, 
total self-control and a strong hankering after rcalisalioa. 

^ Do n-ali\c —This is to refer to the contention of tae agnos¬ 
tics that Reality is ever unknown and unknowable. Rsality can 
certainly he known and realised if the student has got iht necessary 
equipments for such realisation. 

' Only, cl ,:.—If is only the ignorant person who says that his 
vision of Reality is alone true. But to a wise man ev;rything is 
Brahman. To him anything that may be called non-f-rahman is 
ever non-existent. 

II II 

36. Therefore knowing' the Atman to he such, fix 
your attention on non-duaHty. Having realise cl non-duality 
behave in the world like an insensible object. 

Sankara’s Commentary 

As non-duality, on account of its being the negation 
of all evils, is bliss and fearlessness, thereftTo knowing 
it to be such, direct your mind to (he realisation of the 
non-dual Atman. In other words, concentrate your 
memory on the reali.sation of non-diia ity alone. 
Having known this non-dual Brahman which is free from 
hunger, etc., unborn and directly perceptible as the Self 
and which transcends all codes' of human conduct, i.e., 
by attaining to the consciousness that ‘I am the Supreme 
Brahman,’ behave with others as one not knowing the 
Truth; that is to say, leC not others kno'v what you 
are and what yon have become. 

' Coc/i’s, etc.—\X is because the non-dual Bralirian is beyond 
the duality of the manifested manifold. 

“ Ut not, etc.~A wise man doe.s not broadcast his realisation 
before the world. The sentence may mean that a wise man, on 
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aceounl of his beiny esUihlished in the non-dual iimim, does not 
see others as separate from him ; and therefore he does not assume 
cons'ciotisly the role of a Kiiower (Jntini). 

II II 

37. The m;in of self-resfniint should be above all 
praise, salutation and all rites prescribed by the Smriti 
in conneetion with the departed ancestors. He .should 
have this body and the Atman as his support and depend 
upon chances, i.e., he should be satisfied with those things 
for his physical wants, that chance brings to him. 

S.^NKARA’S COMMUNTARY 

What should be his code of conduct in the world ? 
Tt is thus stated:—He* should give up all such formal¬ 
ities as praise, salutation, etc., and be free- from all desires 
for external objects. In other words, he should take 
up the life of a Puramahomsa Sannydsin.^ The Sruti 
also supports this view in such passages as “knowing this 

Atman .”, etc. This is further approved in such 

Smriti passages as, “With their con.sciousncss in That 
(Brahman), their self being That, intent on That, with 

That for their Supreme Goal.” (Gita), etc. The 

word ‘'chalam"m the text signifying “changing” indi¬ 
cates the “body” because it changes every moment. 
The word "Achalam” signifying “unchanging” indicates 
the “Knowledge of Self”. He'* has the (changing) body 
for his support when he, for the purpose of such activi¬ 
ties as eating, etc., forgets the Knowledge of the Self, 
the (real) support of Atman, unchanging like the Akasa, 
(ether) and relates himself to egoism. Such® a wise man 
never takes shelter under external objects. He entirely 
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depends upon circumstances, that is to say, he naintains 
his body with whatever food or strips of cloth, etc., are 
brought to him by*’ mere chance. 

* hh‘. etc. —No wise man recites any hymns to the deities or 
bows do'vn before them, as lie has no desires which can be fulfilled 
by their I’avonr or grace. The word swadha in the text r .'fers to the 
ceremonies known as Sriiddha, a rite performed for the jiropitiation 
of the dcpaitcd ancestors. Every oH'ering in that ceremony is 
accompanied by the tittcrance of tliat word. The sense is tliat the 
wise man renounces even those actions connected wit \ the dead 
which are obligatory for all people of the three higher castes. This 
is because the man of Knowledge, on account of his realisation of 
the non-dual Atman, does not find anything separate ar different 
from his own self. 

“ Five, etc. —It is because such objects do not exist fer a Knower 
of Truth. 

“ Paramahamsa Sannydsin—Such a man belongs to the highest 
order of monks and moves in the world like other met; only he 
does not declare that he is a Knower of the Highest Bccality. 

* He, ete.—.\ wise man, in this text, is said to liava both body 
and self for his abode. The meaning is this ; When he meditates 
on the Atman, detaching his mind from all external cesires, then 
he is said to have the Atman for his support and abode But when 
his mind comes down to the consciousne.ss of the body on account 
of his feeling the necessity for food, etc., he is said to have his body 
for his support and abode. 

“ Si/ch, etc. —The wise man, described in this verse, never takes 
the “external objects as real" like the ignorant persons. But the 
word “ yati " (man of self-control) does not signify the man of the 
highest realisation, as it is not at all possible for the latter lo forget 
at any time the Knowledge of Brahman. This verse efers to the 
student aspiring after the Highest Knowledge. The next verse 
indicates the condition of a Jndni. 

“ By mere, etc. —That is to say, such a man does n at make any 
conscious etfort to procure his food or clothing. 
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38. Having known the truth regarding what exists 
internally (i.e., within the body) as well as the jruth regard¬ 
ing what exists externally (i.e., the earth, etc.) he becomes 
one with Reality, derives bis pleasure from It and never 
deviates from the Real. 

Sankara’s Commentary 

The truth' regarding external objects such as the 
earth, etc., and the truth regarding internal objects 
characterised by body, etc., is that these are as unreal 
as a snake seen in the rope, or objects seen in dream 
or magic. For, there are such $ri4ti passages as, “modi¬ 
fication being only a name, arising from speech, etc." 
The Sruti further declares, ‘'.itman is both within and 
without, birthless, causeless, having no within or with- 
3 ut, entire, all-pervading like the Akasa (ether), subtle, 
unchanging, without attributes and parts, and with¬ 
out action. That is Truth, That is Atman and That 
hou art.” Knowing it to be such from the point of 
view of Truth, he becomes one with Truth and derives his 
enjoyment" from Truth and not from any external® object. 
But a person* ignorant of Truth, takes the mind to be 
the Self and believes the Atman to be active like the mind, 
and becomes active. He thus thinks his self to be identi¬ 
fied with the body, etc., and deviated from Atman say¬ 
ing, “Oh, I am now fallen from the Knowledge of Self.” 
When his mind is concentrated he sometimes thinks 
that he is happy and one with the Self. He declares 
“ Oh, I am now one with the essence of Truth,” But,® 
the knower of Self never makes any such statement, as 
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Atman is ever one and changeless and as it is impossible 
for Atman to deviate from its own nature. 1 he® consci¬ 
ousness tliat “ I am Brahman” never leaves him. In 
other words, he never loses the consciousm ss regard¬ 
ing the essence of the Self. The Smriti supports this 
view in such passages as "The wise man views equally 
a dog or an outcaste.” “He sees who sees the Supreme 
Lord remaining the same, in all beings.” {GUa) 

’ Truth, etc. -riotly, mind, clc., and the earth, the sun, etc., 
when looked upon as separate from the self, are as i lusory as the 
snake seen in the rope, etc. Ilut every unreal superimposition, 
from the standpoint of Irulh, js identical with the Mjbstratum as 
dream objoets are one with the mind and the snake is one with the 
rope. 

Lnjoyment —There being no existing entity olhei than Atman, 
this thought makes a man happy. 

® r.xii-nmt ohJt’cts—\i is because no objects cxtcrn il or separate 
from him exist. 

^ Same person, etc .—This is the case with those yogis or 
mystics wlio think that the Atman can be realised (snly by withdraw¬ 
ing the mind from external objects and concentrating it on something 
within. 

“ But. c/c.—It is because even when the mind is active and 
crealitig ideas, the man of realisation knows it to he the Atman. 
If one sees multiplicity, this multiplicity is nolhiiig really existent 
which can make the non-dual Atman become dual. The act of 
bcconiing, creation or manifeslahon is an illusion. 1 he rope never 
becomes the snake. 

* The consciousness—V.\cn wlien a Jiuini eats or Irinks or does 
any other act he only sees the non-dual Brahman. He never 
deviates from the real. His condition has thus been described in 
the Citd : “ Brahman is the oHering, Brahman th; oblation, by 
Brahman is the oblation pwtircd into the fire of Brahman ; Brahman 
verily shall be reached by him who always sees Brahman in action.” 
The state of a student has been described in the previous verse. 
.K student, when urged by hunger and thirst, thinks himself as 
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something different from Reality. A mystic or a yogi thinks that 
he can realise Truth only by withdrawing his mind from the external 
objects. But a man of the highest realisation, who knows that he 
is the Supreme Reality, never loses that consciousness and even in 
the midst of the world keeps intact the Knowledge of his identity 
with the non-dual Brahman. 

Here ends the Gaiidapada Karika on Illusion 
and Sankara’s Commentary on the Chapter. 
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^um Salutation to S^raliinan 

CHAPTER 111 

ON ADVAITA 

sf^riGt i 

^ 3fTr^ ^qoT: II \ II 

1. The Tiva betaking itself to devotion (upasana) 
thinks itself to be related to the Brahman that is supposed 
to have manifested Himself. He is said to be cf narrow 
intellect because he thinks that before creation all was 
of the nature of the unborn (Reality). 

Sankara’s Commentary 

While determining the meaning of Awn, it las been 
stated in the form of a proposition that “Atman is the 
negation of phenomena, blissful and non-d ial.” It 
has been further stated that “ Duality does not exist 
when the reality is known.” Further, in the chapter on 
Illusion, that duality does not exist really has been estab¬ 
lished by the illustrations of dream, magic, eastle-in- 
thc-air, etc., and also by reasoning on the ground:; of “the 
capability of being seen" and “the being finite," etc. 
Now it is asked whether non-duality can be esnahlished 
only by scriptural evidence or whether it can be proved 
by reasoning as well. It is said in reply that ii isjjossible 
to establish non-duality by reasoning’ as well. How 
is it possible ? This is shown in this chapter on Advaita. 
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It has been demonstrated in the last chapter that the entire 
realm of dualism including the object and the act of 
devotion is illusory,'-* and the attributeless, non-dual 
Ktman alone is the Reality. The word “ upasanairita” 
in the text, meaning the one^ betaking himself to devo¬ 
tion, signifies him who has recourse to devotional exer¬ 
cises as means to the attainment of liberation and who 
further thinks that he is the devotee and Brahman is 
his object of worship. This JIva or the embodied being 
: further thinks that through devotional practices he, at 
present related to the evolved^ Brahman (Personal God), 
would attain to the ultimate Brahman after the dissolu¬ 
tion of the body. Prior^ to the manifestation, according 
to this Jlva, everything including itself, was unborn. 
In other words he thinks, “I shall, through devotional 
practices, regain that which was my real nature before 
manifestation, though at present I subsist in the Brahman 
that appears in the form of the manifold.” Such a Jiva, 
that is, the aspirant, betaking itself to devotion, inas¬ 
much as it knows only a partial aspect of Brahman, 
is called of narrow® or poor intellect by those who regard 
Brahman as eternal' ana uncnanging. The Upanishad 
ot the Talavakara (Kena) supports this view in such state¬ 
ments as, “That which is not expressed (indicated) by 
speech and by which speech is expressed. That alone 
know as Brahman and not that which people here 
adore,” etc. 

^ Reasoning —The truth arrived at by reasoning may be corro¬ 
borated by one’s own experience and further supported by the A'«r/. 

* Illusory —It is because these belong to the realm of duality. 

® One, etc .—One who does not know the eternal and unchanging 
nature of the Self, thinks of himself as separate or dilTerent from 
his real nature and has recourse to various spiritual practices in 
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order to regain his Brahmic nature, which he thinks he does, after 
death. C’omparc the Christian view of the “ Fall of man These 
views are given in the Hindu scriptures also but refuted at the end 
from the standpoint of Truth, which is that even when a man thinks 
himself to be ignorant and tries to attain Knowledge b / means of 
spiritual practices, he is Brahman. The nature of th; non-dual 
Brahman ne\er undergoes any ch.ange or transformation. There 
is no act of creation. 

* Evolved Brahman —The Jiva in his state of imaginiry “ fall ” 
worships a Personal God or a Cosmic Soul. He caiinst think of 
the non-dual Self; but he imagines the Sa^una Brahman to be 
Reality. 

® Prior —This ignorant Jiva thinks that only after death he will 
realise his eternal Brahmic nature, which was his real m turc before 
he came into dual existence. 

“ MjrroH'—It is because an ignorant person has no idea of the 
changeless non-dual Self. For, according to his view the non-dual 
Self is also limited by time and change which characterise the dual 
universe. 

’ Eternal, etc .—.According to the Know'er of Trull, Brahman 
never undergoes any manifestation. The phenomena of birth and 
death arc mere illusion. 

q eq^cTfr: |i li 

2 . Therefore I shall now describe that l Brahman) 
which IS free from limitations, unborn and wldch is the 
same throughout', and from this, one unders ands that 
it is not {in reality) born thouyh it appears to be manifest¬ 
ed everywhere. 

!sANKARA’.S CoMMliNTARY 

One unable to realise .ftmaii, which is both within 
anti without and birthlcss, and therefore believing one¬ 
self to be helpless through Avidya, thinks, “1 am born, 
I subsist in the Brahman with attributes {saguna) and 
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through devotion to It I shall become Brahman,” and 
thus becomes Kripana (narrow-minded). Therefore, 
I shall describe Brahman which has never been subject 
to any limitation and which is birthless (changeless). 
The narrowness of mind has been described in such 
§ruti passages as, “When one sees another, hears an¬ 
other, knows another, then there is limitedness (little- 
less), mortality and unreality,” “ Modification is only 
a name arising from speech, but the truth is that all is 
clay,” etc. But contrary to it is Brahman known as 
Bliumd (great) which is both within and without and 
which is free from all limitations. I shall now describe 
that Brahman, free from all limitations, by realising 
which one gets rid of all narrowness superimposed by 
ignorance. It (Brahman) is called A/Oti, birthlcss, inas¬ 
much as none knows its birth or cause. It is the same 
always and everywhere. How is it so? It is sio because 
there does not exist in it (Brahman) any inequality caused 
by the presence of parts or limbs. For, only that which 
is with parts may be said to be born (or to have taken 
new form) by a change of its parts. But as Atman is 
without parts, it is always the same and even, that is 
to say, it docs not manifest itself in any new form through 
a change of the parts. Therefore it is without birth and 
free from limitation. Now listen as to how’ Brahman 
is not born, how it does not undergo change by so much 
as a jot, but ever remains unborn, though it appears, 
through ignorance, to be born and to give birth to others, 
like the rope" and the snake. 

’ Ifow, etc .—Brahman (Atman) is alwayt non-dual even during 
the perception ol' duality by the ignorant. Non-duality is the 
Reality and duality is illusion. 

- Rape- -The truth is that the rope does not become or produce 
the snake. It is only through ignorance that one secs the snake 
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{Le., the ether enclosed in a jar) from the Mahakasa (or 
the great and undifferentiated ether). That is to say, 
creation or manifestation is not^ real. As* from that 
Akasa are produced such physical objects as the pot, 
etc., similarly from the Supreme Self which is like the 
Akasa, are produced the entire aggregate of material 
entities, such as the earth, etc., as well as the individual 
bodies, alP characterised by causality, the entire* produc¬ 
tion being nothing but mere imagination like that of 
the snake in the rope. Therefore it is said, “The aggre¬ 
gates (of the gross bodies) are produced like the pot, 
etc.” When® the SrutL with a view to the enlightenment 
of the ignorant, speaks of the creation or manifestation 
(of the JIvas) from the Atman, then such manifestation, 
being admitted as a fact, is explained with the help of 
the illustration of the creation of the pot, etc., from the 
Akasa. 

^ Nnr the Akaia does not really create the .{kilsa 

enclosed within the pot, etc,, but appears as enclosed on account 
of the association of the iipmlhH of the pot, etc., similarly the 
Supreme Self docs not manifest or create any Jh'a but appears as 
Jlv^s on account of its association with the iipthlfiis of ignorance 
(Avirtyn). This is an explanation of creation from the empirical 
standpoint when such creation is admitted as a fact. But from 
the standpoint of Reality there is no creation. 

* As, etc .—The pot, etc., cannot be produced without space. 
They exist in space. Similarly no physical body can exist without 
the substratum of Atman. Therefore, Atman is said to have created 
the physical bodies. 

* All, etc .—All phenomenu! objects are characterised by the 
law of cause and effect. 

'' Entire, etc.--Vedanta accepts both the theories of Vivarta 
and Paripama as explanation of the phenomenal universe. Brahman 
is imagined to manifest himself as the universe through Maya, and 
then the universe follows the law of causation. 
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“ When, I’/c. —Creation through Mayu is only an explanation 
of the universe when one takes it to be real. It is not ti n h. Maya 
is only a s’atenicnt of fact, an explanation of the world wn perceive 
in a slate of ignorance. From the standpoint of Reality neither the 
universe nor Maya exists. Brahman alone exists. 

^frssr'tiw II t? 11 

4. As on the destruction of the pot, etc., t'le ether 
enclosed in the pot, etc., merges in the Akasa (the great 
expanse of ether), similarly the Jivas merge in f/te Atman. 

Sankara's Commentary 

As the creation of ether enclosed within the pot, etc., 
follows the creation of the pot, etc., and as the :nerging 
of the same ether (in the Muhakdsa) is consequent on 
the destruction of the pot, etc.; in the same manner 
the creation or manifestation of the Jlva folio a's that 
of the aggregate of the body, etc., and the merging of 
the Jiva in the Supreme Self follows in the wake of the 
destruction of the aggregate of the body. etc. The mean¬ 
ing is that neither the creation nor destruction :s in it¬ 
self real (from the standpoint of the Absolute). 

Both the creation and destruction of the universe, and conse¬ 
quently its existence, are due to ignorance. In truth, there s neither 
creation, nor existence, nor destruction. Destruction is iripossible 
in the absence of creation. Therefore, the Sruti passages describing 
the process of ceation and destruction do not antagonise the reality 
of the non dual Atman, as such fact is admitted by the Advailtn 
to be poss’ble in the realm of ignorance. 

JT ^ giTll^m: II ^ II 
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5. As any portion of Akasa enclosed in a pot being 
soiled by dust, smoke, etc., all such other portions of Aka^a 
enclosed in other pots are not soiled, so is the happiness, 
etc., of the Jivas, i.e., the happiness, misery, etc., of one 
Jiva do not affect other Jivas. 

Sankara’s Commentary 

The dualists contend that if one Atman exists in all 
bodies then the birth, death, happiness, etc., of one 
Atman (as Jim) must affect all and, further, there^ must 
follow a confusion regarding the results of the action 
(done by individuals). This contention is thus refuted:— 
As® the Akasa enclosed within one jar being soiled by 
dust, smoke, etc., does not make the Akasa enclosed 
in other jars soiled with the dust and the smoke, so all 
created beings are not affected by the happiness, etc. 
(of one Jlva). 

(Objection)^—Is it not your contention that there 
is only one Atman ? 

(Reply)—Yes, we admit it. Have you not heard 
that there is only one Atman like the all-pervading space, 
in all bodies ? 

(Objection)—If^ there be only one Atman then it 
must always and everywhere feel misery and happiness. 

(Reply)—This objection cannot be raised by the 
Samkhyas. For,' the Samkhyas do not admit that misery, 
happiness, etc,, ever cling to the ; for they assert 

that happiness, misery, etc., belong inseparably to Buddhi.^ 
Further, there is no evidence for imagining multiplicity 
of Atman which is of the very nature of knowledge. 

(Objection)—In the absence of the multiplicity of 
Atman the theory that the Pradhana or Prakriti acts 
for the sake of others® does not hold good. 
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(Reply)—No, this argument is not valid; for whatever 
the PrciiHulna or Prakn'ii may be supposed to accomplish 
by itself for another cannot inseparably inhere in Atman. 
If bondage^ and liberation accomplished by the Pratllulna 
inseparably inhered in the mtiltiple Purushus, then the 
theory that the Pnullhlna (Prakriii) always acts for the sake 
of othei s would not be consistent with the unity of Atman 
existing everywhere; And the theory of the Sdmkhya.s 
regarding the multiplicity of Atman wotild be reasonable. 
But the Siimkhyas do not admit that the ptirpot e of bon¬ 
dage or liberation can ever be inseparably associated with 
the Piaushci. For, they admit that the Pumshas are 
attribuielcss and are centres of Pure Contciousness. 
Therefore,'' the very existence of the Purusha is their 
support lor the theory that the action of P/adhdna is 
dirccte 1 to serve the purpose of others (the Purushas). 
But the supposition of the multiplicity of Purushas need 
not be made for this purpose. Therefore he theory 
of the Pradhd/ui seeking to ser\'e the purpose of others 
cannot be an argument for the supposition of the multi¬ 
plicity of .Atman. The Siimkhyas have no other argu¬ 
ment in support of their supposition regarding the 
multiplicity of .Atman. The Pradhdnu takes upon itself 
bondage and liberation only through the instrumentality''^ 
of the L’.xistencc of the other (the Purusha). 1 he Purusha 
which is of the very nature of knowledge, is the cause 
of the activity of the Pradhdna by the iact of its 
very existence and not on account of its any specific" 
qualities. So it is through ignorance alone ;hat people 
imagine the Purusha (Atman) to be many and also there¬ 
by give up the real'- import of the Vedas. 

The Vaiseshikas^'^ and others assert that attributes 
such as desire, etc., are inseparably related to Atman. 


8 
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Tfais^^ view is also not correct. For, the Samskdras (the 
impressions) which are the cause of memory cannot have 
any inseparable relation with Atman which has no'® parts. 
Further, if'® it be contended that the origin of memory 
lies in the contact of Atman with the mind, we say that 
this contention is not valid; for, in that case there will 
be no principle regarding memory. Memory of all things 
will come simultaneously. Besides'^ mind can never be 
related to the Atman which is devoid of all sensations 
such as touch, etc., and which belongs to a class other 
than that of the mind. Further the Vaiseshikas do not 
admit that the attributes {Gum) such as forms, etc. 
{Rupas), action {Karma), generality (Sdmunya), particularity 
{Visesha) and inherence {Samavdya), can exist independent¬ 
ly of the substance (Dravvfl). If theseare totally independent 
of one another, the contact between the Atman and desire, 
etc,, and also between the attributes {Guna) and the sub¬ 
stance {Dravya) will be an absurdity. 

(Objection)—The contact characterised by an in¬ 
separable inherence is possible in the case of entities 
where such relation is proved to be innate. 

(Reply)—This'® objection is not valid; for such 
innate relationship cannot be reasonable, as the Atman, 
the ever permanent, is antecedent to the desires, etc., 
which are transitory. And if desires, etc., be admitted 
to have inseparable innate relationship with Atman, 
then'® the former would be as permanent as such innate 
attributes of Atman as greatness, etc. That is not desira¬ 
ble, for then there would be no room for liberation of 
the Atman. Further, if inseparable relationship {Sama¬ 
vdya) were something separate from the substance, then 
another factor must be stated which can bring about 
the relationship between Samavdya and the substance,— 
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as in the case of the substance and the attributes. Mor 
can it he stated that Samavaya is a constant inseparable 
relationship with Atman-, for, in that case, the Atman 
and Samavaya on account of their constant and insepara¬ 
ble relationship can never be different from cne another. 
Tf, on the other hand, the relationship of Samavaya be 
totally different from the Atman, and the attributes also 
be different from the substance, then the possessive 
case cannot be used to indicate their mutual relation 
which is possible only when the two terms connected by 
the possessive are not totally different. If Atman be 
inseparably connected with such categories as desires, 
etc., which have both “beginning” and “end,” then it 
would itself be impermanent. If Atman be considered 
to have parts and undergo changes, like the oody, etc., 
then, these two defects always associated with the body, 
etc., would be inevitable in the case of tlie Atman. 
(Therefore the conclusion is that) as the AkSia (ether), 
on account of the superimposition of ignoranct (Avidya), 
is regarded as soiled by dust and smoke, in lik; manner, 
the Atman also, on account of the limiting condition 
of the mind caused by the erroneous attribution af Avidya, 
appears to be associated with the contamination Df misery, 
happiness, etc. And such being the case, the idea of bond¬ 
age and liberation, being empirical in nature, does not 
contradict (the permanent nature of Atman from ihe stand¬ 
point of Truth). For, all the disputants admit the relative 
experience to be caused by Avidya and deny its existence 
from the standpoint of the Supreme Reality. Hence it 
follows that the supposition of the multiplicity of Atman 
made by the logicians is without basis and superfluous. 

' There —In the case of the unity of Atman, the action of one 
individual must affect others who are net responsible for the action. 
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Then there cannot be any possible relation between action and the 
results of actions. The law of causality becomes futile. 

—The reply is that birth, death, misery, happiness, etc., 
■are admitted to be facts experienced in the practical world. There 
the multiplicity of Atman is also admitted. But this multiplicity 
of Arman is due to the limitations of the (upadhi) of the mind -caused 
by Avidya (ignorance), which does not exi.st in the Supreme Reality. 

^ Objection —This objection is supposed to be raised by the 
adherents of the Sdmkhya philosophy. 

^ Ij, e/c.—The contention of the Samkhva philosopher is that 
in case the unity of Atman is upheld, one must always feel miserable 
or happy as the result of the good and the bad actions of others 
must affect him. 

For, According to the Sdnikloa theory, the Atman or 

the Purusha is without pans and attributes and is of the very nature 
of consciousness. Prakriti or Prad/idna is in.sentient, dull, and 
endowed with the qualities ofmi.sery, happiness, etc. All the acti¬ 
vities of Prakriti are directed to .serve the purpo.se of the conscious 
Purusha. Prakriti, being insentient, r;annot enjoy the result of her 
own work. According to the Sdmkhya theory, Prakriti is one, 
but the Puru.skns are as numerous as there arc bodies. Each Purusha 
by coming in contact with Prakriti catches the reflection of mi.scry 
or happiness, which are the characteristics of the latter (Prakriti) 
and thinks iiself as happy or miserable. 

** Biuldhi —According to the .Sdinkhra philosophy there are 
twenty-five categories. liuddhi is first evolved as the result of the 
contact of Prakriti with Purusha. The three qualities of Sattsa, 
Rajas and Tamas which give rise to misery, happiness. etc., lie in 
an undifferentiated state in Prakriti. But when Praisrili evolves 
into liuddhi, these qualities become differentiated. Hence, misery, 
happiness, etc., have been stated as inseparably related to liuddhi. 

’ Others — i.e., the Purushas. See note Ante 5. 

Bon.lasje, etc .—According to the Sdmkhya philosophy the 
contact of Prakriti with Purusha causes the latter to fall into bondage. 
But as soon as Purijsha realises nis independence, ne is liberated. 
Therefore according to the Sdm.khyas, Prakriti is the cause of 
bondage .and liberation and the Purusha, ia itself, is of the very 
nature of knowledge. All the activities of Prakriti, which are 
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otherwise meaningless, are directed to make the i^iiru.iha realise 
his real nature. 

“ Therefore, etc. —According to VeiJdnta, the deas of both 
bondage and liberation belong to the world of relativity. It is due to 
ignorance. From the standpoint of Truth, there is m ither bondage 
nor liberation ; for the Atman is alway.s free. 

Instnimenlalily, etc .— Veilcinta does not disagree with this 
position. .According to it, the tact of the multiplic ty of relative 
phenomena is explained by the presence of the non-dual Atman. 
Every illu.sion has its substratum. 

Snecific /jiialities —This is the view of Patanja'i. According 
to his system, known as the philosophy of Yoja, thor; is an Iswara 
or Personal God, possessed of attributes, who is tht cause of the 
created universe. 

1*1 Real import, etc. — i.e., the non-dual Arman is the only Reality. 

1“ Vaiicshikas. —The followers of the i'ai.wihiki philosophy 
hold that there are six categories, vi:.., Dravya (subitance), Oiiiya 
(quality), Karma (activity), Samrinya (generality), V'.ie.sha (parti¬ 
cularity), and Samaviiya (inherence). All these catitgories exist 
indepciidontly of one another. The Dravya or substanee (Atman) 
has nine special attributes, viz., BuiUlhi (intellect), Sakha (happiness), 
Diihkha (misery), Miha (desire), O.-etiha (aversion), A-q.o/na (effort), 
Dharma (merit), Adharma (demerit) v.nA Samsktirci (impression). 

1* This, e/c.—[f desire, etc,, are inseparably connected with 
.Arman, then desire, misery, happiness, etc., of one being would 
imply those of another, 

*■1 No parts —If it be contended that desire, etc., inhere in one 
part of the Atman then the reply is that Atman unlike the pot, etc., 
has no parts. 

u. //; ate ,—The opponent contends that the origit of memory 
is to be found in the contact of the mind with Atmcn. But this 
argument is not valid. For, Atman is ever present. In that case 
the mere elTort of the mind to remember anything should bring 
its memory. But this does not happen. In spite of all our elTorts 
we often fail to bring buck the memory of many past events. 
Further, Atman is indivisible and without parts. Tieretbre any 
impression that arises in the Atman cannot be con ined to any 
particular part of the Atman. If such be the case, then all beings 
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should remember a thing at the same time. Still another difficulty 
of this theory is that, Atman being without parts, one should remem¬ 
ber all things at one and the same time. Hence no rule exists 
regarding memory. 

” Besides, etc.—-Contact is possible between two things of the 
same species. 

*** This oh/cctinn, /.'tc.—Sankara critictses this view of the relation 
between substance and quality. If the two are inseparably related, 
the inseparability must refer to sp.ace, time or nature. The two are 
not inseparable in space, since we see the redness of a red lotus dis¬ 
appearing. If inseparability in time is the essence of the Samavdva 
relation, then the right and the left horns of a cow would be related 
in that way. If it be inseparability in nature or character, then it 
would be impossible to make any further distinction between 
substance and quality, since the two are one. 

Then, etc .—But we know that desires, etc., are impermanent. 

fr || \ II 

6. Though form, function and name are different 
here and there yet this does not imply any difference in 
the Akasa {which is one). The same is the conclusion {truth) 
with regard to the Jivas. 

l^ANKARA’s Commentary 

(Objection)— Atman be one then how is it possible 
to justify the variety of experiences pointing to the multi¬ 
plicity of Atman (which is explained as being) due to 
Avidyd (ignorance) ? 

(Reply)—This is thus explained: In our common 
experience with regard to this Akasa (which is really 
one), we find variety of forms, such as large, small, etc., 
in respect of the Akdia enclosed in a pot, a water-bowl 
and a cover. Similarly there are various functions (of 
the same Akasa) such as fetching water, preserving 
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water and sleeping. Lastly there are varicus names 
as the ether enclosed in a jar (ghata), the ethtr enclosed 
in a water-bowl (karakd), etc., caused by difierent upd- 
dhis. All these different forms, functions and names 
are matters of common experience. This ■''ariety of 
experienee caused by different forms, etc., is not true 
from the standpoint of the ultimate Reality. For, in 
reality Akdsa never admits of any variety. Our empirical 
activities based upon the difference in Akasa are not 
possible without the instrumentality of an adventitious 
upddhi} As in this illustration, the Jlvas (embodied 
beings) which may be compared to the Akam enclosed 
in a jar, are regarded as different, this difference'' being 
caused by the upddhis. This is the conclusion ol the wise. 

This text jjives one of the explanations of the empi'ical world 
as stated by the wise. 

' If, ('fc.- The contention of the opponent is this : "’he variety 
of name.s. forms and functions is an indubitable expo'-ifnce of the 
relative world This can be explained only if we admit the multi¬ 
plicity of Atman. Therefore there are infinite number of .Atmans, 
each having a different name and form and each performing a 
different function. The unity of Atman cannot explain this variety, 

“ UpacKii- i.e.. The form of a pot, watcr.bowl, etc. 

“ Difference —The apparent difference in our empirical experience 
is caused by upadhis which are unreal. These npddliis tre unreal 
on account of their changeable and ncgatabic nature. Therefore 
from the standpoint of Reality, Atman, like the Akdiu, i; only one 
and without a second. 

This explanation that this apparent dilfeicnce of tlie empirical 
experience is caused by .Avidyil is given from the rel.it ve stand¬ 
point when such difference is admitted as a fact. But from the 
standpoint of the ultimate Reality, the difference does not exist. 

JlTISScRff; sflTl cT^Tl || 3 || 
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7. As the Ghatakasa (i.e., the ether portioned off 
by the pot) is neither the {evolved) effect nor part of the 
Akasa {ether), so is the Jiva {the embodied being) neither 
the effect nor part of the \tman. 

Sankara's Commentary 

(Objection)--Our cxpcncncc of the variety of forms, 
functions, etc., associated with the ether enclosed in the 
pot, etc., is true from tliC standpoint of the ultimate 
Reality (and not illusory, as you say). 

(Reply)--No, this' cannot he so. For, the ether 
enclosed in the pot cannot be the evolved elTecl of the 
real ether in the same w.iy as the ornament,“ etc., are 
the effect of gold or the foam, bubble, moisture, etc., 
are the effect of water. Nor, again is the Ghatakasa 
(the Akasa in the pot) similar to the branches and other 
parts of a tree. As Ghalakfisa is neither a part (limb) nor 
an evolved effect of the Akasa, so also the Jiva (the em¬ 
bodied being), compared to the Akasa enclosed in the pot, 
is neither, as in the illustrations given above, an effect nor 
part (limb) of the Atman, the ultimate Reality, which may 
be compared to the Mahakdsu {i.e., the undifferentiated 
expanse of ether). Thcicforc the relative experience 
based upon the multiplicity of Atman is an illusion (from 
the standpoint of the ultimate Reality). 

* This, etc. —For, it is aamiiicd by all that the ether is without 
parts and cannot undergo aiv, modification. 

^ OrnamenI, etc.—We cvi lain a necklace or foam, etc., as the 
modification of gold or waur respectively. We also explain the 
branches or the leaves as the parts of the tree. But Jivn is neither 
modification, nor manifestation, nor part of the .itnian. Jiva is 
Itman itself which never undi r<;oes -r change. 
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8. As the ether appears to the i^norcnt children 
to he soiled by dirt, similarly, the Atman also is regarded 
by the ignorant as soiled. 

Sankara’s Comnifniary 

As^ the diversity of experiences such as forms, 
functions, etc., is caused by the admitted diTerences of 
the Ghatdkasa, etc., so also is the expericnie of birth, 
death, etc., conseciuent on the perception o)' the differ¬ 
ent Jivas, due to the limitations caused by Avidya 
(ignorance). Therefore the contamination of misery, 
action and result (of action) caused by Avidya does not 
really inhere in the Atman. In order to establish this 
meaning by an illustration, the text says:--As in our 
ordinary experience it is found that the ignorant regard 
the Akdsa (ether),—which, to those who kne-w, the real 
nature of a thing by discrimination, is never soiled by 
any contamination—as soiled with cloud, dust and smoke, 
so also the Supreme Atman, the Knower, the innermost 
Self directly perceived within, is regarded by those who 
do not know the real nature of the innermost Self, as 
affected by the evils of misery, action and result. But 
this is not the case with those who can discriminate. 
As in the desert are never found foam,'-' waves, etc., 
though thirsty creatures falsely attribute these things 
to it, similarly the Atman also is never affected by the 
turbidity of misery,^ etc., falsely attributed ,o it by the 
ignorant. 

The opponent may contend thus :—^Tlie statement that the Jivas 
are neither an evolved effect nor a part of Brahmar but identical 
with it is not correct. For, Brahman is ever pure and non-dual 

F 
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whereas the Jivas are mairy ami i-ver affected by the contamination 
of passion, attachment, etc. This text refutes this contention. 

^ Ar, etc .—In oiir relative experience we make a distinction 
between the different forms of Al.isfi enclosed by ajar, an eye of 
a needle, or an extensive field. This knowledge of distinction, 
caused by various iipmihis, unrc;il from the standpoint of Truth, 
makes us associate the undiffercniiated Akciia with diflerent forms, 
functions and names. Tn like manner, ignorant persons make a 
distinction of the Jivas by associating the Atman with the attributes 
of different bodies, etc., and con .equently think of the Atman as 
suffering from the effects of birth, death, misery, etc. This dis¬ 
tinction in the non-dual Atnum which gives rise to the notion of 
birth, death, etc., is due to Avutya which is subjective or which pro¬ 
ceeds from the perceiver. This distinction does not, in reality, 
exist; hence Atman is ever uncoiitaminated by the evils of birth, 
death, etc. 

“ Fnam, etc .—The ignorant, subject to the illusion of the mirage, 
associate the desert with foam, w.ives, etc. All the waters of the 
mirage, taken as real by the ignorant, do not soak one grain of 
sand in the desert as this watci is unreal. Similarly all the evils 
attributed falsely to the .4i/nan b\ undi.scriminating persons do not 
make it lose its innate purity by so much as an iota. 

® Misery —Misery or Klesa Ins been defined by Patnnjali as 
that which causes misery to the Joas. This Klesa is of five kinds, 
viz., Avidyd (i.e., thinking the body which is non-seif as the Self), 
.ismitd (i.e., regarding the .Atnum as one with Baddhi or mind), 
Rd;ya (i.e., attachment), Dvesha the anger which a man feels 
when his desire to attain a particular object is frustrated), Auhi- 
.nivesa (i.e., the fettr of death, etc ). 

11 ^ II 

9. Atman, in regard lo its birth, death, going and 
coming (i.e., transmigration) and its existing in differ¬ 
ent bodies, is not dissimilar to the Akasa (i.e., the Ghata- 
kasa or the ether portioned off by a jar). 
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Sankara’s Commentary 

The point which has been just stated is again thus 
developed;—Birth, death, etc., of the Atman as seen in 
all bodies is like the creation, destruction, ccming, go¬ 
ing and existence of the Ghatakasa (or ethc enclosed 
within a jar). 

It mjy be contended that the Jh'a after death, as a esult of the 
meritorious deeds done in this life, goes to heaven. If a sinner, 
he is thrown into hell. After his enjoyment of happineis or misery 
in heaven or hell, ne agairt takes birth. In tiue course he departs 
from this world. This theory of iransmisration is inconsistent 
with that of the non-dual Atman. The test refutes this contention. 
All these diverse experiences regarding Jrman are due to Avidya 
and therefore not real. Like the ether, .Atman which is pure, un¬ 
differentiated and one, can never be subject to transmigration, etc,, 
which ,are falsely superimposed upon it through -Iv;:/)!?. 

II ? o II 

10. All aggregates (such as body, etc.) ar? produced 
by the illu.iion of the Atman (i.e., the percemr) as in a 
dream. No rational arguments can be adduced to establish 
their reality, whether they be equal or superior (to one 
another), 

Sankara’s Commentary 

The aggregates of body, etc., answering to the pots, 
etc., in the illustration, are produced,—like the body] 
etc., seen in dream or conjured up by the magician— 
by the illusion* of the Arman, i.e., the Avidya (ignorance) 
which is ill the perceiver. That- is to say, they do not 
exist from the standpoint of the ultimate Reality. IP 
it be argued, in order to establish their reality, that there 
is a superiority (among the created beings),—as in the 



164 


MAND Ok y( )PA NISH AD 


[Ill'll 


case of the aggregates of cause and effect constituting 
gods who are superior to lower beings, such as birds 
and beasts—or that there is an equality (of all created 
beings), yet no cause^ can be set forth regarding their 
creation or reality. As there is no cause therefore all 
these are due to Avidya or ignorance; they have no real 
existence. 

' Illusion, etc.-H one, sutjecl to Avidya, sees multinlicily, 
then this Avidya is in the perceivcr. Avidya is not objective, i.e., 
it does not exist outside the percciver. 

^ That is, etc. —As in the Ciisc of the dieam objects, etc., which 
have no real existence. 

^ If, idc. —The opponents :n.iv argue that the bodies of gods, 
etc., on account of their supciiority and adorability cannot be 
unreal. This is an argument of ilie ignorant, as all bodies, whether 
belonging to gods or lower animals, are constituted of five elements. 
Hence there is no intrinsic differci'ca between gods and other beings. 
It is like the various objects'een in the dream, such as gods, birds, 
men, beasts, etc. They are madn of the same thing, viz., the mind- 
stuff. Therefore, they are of the same nature and known to be 
unreal when the dream vanishc,. Similarly a wise man knows 
all bodies from Drahiiui to the bl.ide of grass to be unreal. 

■* Cause —the idea of creaticu or coming into existence is due 
to .Avidya. With the removal of tvidya, the idea of creation also 
vanishes. This topic will he discussed at full length later on. 

ft % i 

^Jf^RiRfri: || ? Hi 

II. The Supreme Jiva {i.e., the non-dual Brahman) 
is the self of the (five) sheaths, such as the physical, etc., 
which have been explained in the Taittiriyaka Upanishad. 
That the Supreme Jiva is like the Akasa has already been 
described by us (in the third verse of this chapter). 
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Sankara’s Commentary 

Now statements are made in order to show that the 
existence of the essence of Alman which is non-dual 
and without birth, etc., can^ as well be proved on the 
evidence of the Sruti. Rasa, etc., are the flve‘‘ sheaths 
such as the physical sheath (Annarasamaya), the vital 
sheath (Pranamaya), etc. Thesg are called “sheaths” 
(Rosa) because they^* are like the sheath of tie sword, 
the previous'* sheaths being outer than the following 
ones. I'hese have been clearly explained in the Tait- 
tinyaka. i.e., in a chapter ol the Taittiriyaka-sakha Upa- 
nishaci. 11 is the Sel f (Atma/i) of these sheaths. By It, the 
innermost Self, the five sheaths are regarded as alive. 
It is again called Jiva as it is the cause of the life of all. 
What IS It? It is the Supreme Self which has been 
described before as “Brahman which is Existence, 
Knowledge and Infinity.” It has been further stated 
that from this Atman the aggregates of the body known 
as Rasa, etc., having th? characteristics of the sheath, 
have^ been created by its {Atman's) power called ignorance, 
this creation being like the illusory creation of objects 
-seen in a dream or in a performance of jugjjlery. We 
have described this Atman as the ether {Akisa) in the 
text, "The Atman is verily like the Akasa" (Gaul. Karika, 
3. 3). This Atman cannot be established by (he reason¬ 
ing® of a man who follows the logician’s method of argu¬ 
ments as the Atman referred to by us is different from 
the Atman of the logicians. 

’ Can, frc.—T.hat Jiva is identical with .non-dual Brahman ha,s 
alreadv been established through reason. Now the same is again 
proved by the evidence of the Veda.s. 

® Five, crc.~The live sheaths are the Annamayakok (the physical 
sheath), the Prdttamayakosa (the vital sheath), the Manomayakosa 



MAND VK YOPA NISH a D 


166 


[111-12 


(the mental sheath), the Vijiii.iiutnayakosa (the sheath of intellect) 
and I he Anandamayakoia (ihe sheath of Bliss). 

^ They. etc .—The koias are compared to sheaths. As the 
sheath is external to the swoid, so also the kusas are e.xternal to 
the Atman which is the innernMsr Self of all. 

* Previous, etc. —Th.e Annomuyako.sa is the sheath wherein is 
encased the Prmmmayakosa, the Pidnamavakosa is the sheath wherein 
is encased the Mmiomayakoia .ind so on. The Anandamayakosa 
is encased in the Vijniinanui\u:.iisa. 

® Have been, etc .—This i\ no real creation. The phenomena 
of creation, which is illusory, aiv regarded as such from the empirical 
standpoint. 

” Reasoning —The r.ation.al /nethod of arriving at the Truth 
sought in the Vedanta philosophy is mainly described in the Kdrikd 
of Gandapada. This consists of the analysis of the three states, 
known as the waking, the dream and the deep sleep and the 
co-ordination of the experiences of these states. 

II ^\\\ 

12. The description by pairs, as that of the Akasa, 
which is in the earth as also in the stomach {though referred 
to separately), applies equally to the Supreme Brahman 
described in the Madhii Brahmana (a chapter in the 
Brihadaranyaka Upantshad), as being both in the corpo¬ 
real (Adhyatma) and in the celestial (Adhidaiva) regions. 

Sankara’s ('ommentary 

Moreover, in the words' “All this is the Supreme 
Atman, the Brahman, the bright, the immortal Person 
who is both the celestial (superphysical— Adhidaiva) 
and the corporeal (Adhyatma), who is in this earth as 
well as the Knower incorponi ted in the body,’’—Brahman 
alone is described in order t>> indicate the limit at which 
duality vanishes. Where dt>es this occur ? It is thus 
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replied:—It occurs in the Madhu Brahmcna chapter 
which is known as the chapter dealing with the Know¬ 
ledge of Brahman. It is because therein is described 
the nectar {i.e., immortality) which is known as Mmihu, 
i.e., honey, as it gives us the highest bliss. This Brahman 
is like the Akdsa which is said to be the same or identical 
though separately indicated as e.xisting in tht earth and 
in the stomach. 

* Words, etc. —The tcxl of the Briluidaranyuka Vpanishad 
referred to here begins thus : “This earth is the honey (Madhu, 
the effeeO of all beings and all beings are honey (Mmi'fw, the efleef) 
of this earth. Likewise this bright, immortal person in this earth 
and thai bright immortal person incorporated in the bedy (both are 
Madhu), Ho is indeed the same as that Self, that [ininortal, that 
Brahman, that All”. The purport of this Sniii passige is this: 
The Suprente Bmhmiin alone has been described as e;.isting in all 
the pairs of the corporeal (Adhyatma) and the sjperphysical 
{Adhidumt). 

r? II \ II 

13. /Is’ the identity n/’Jiva and Atman, through their 
non-dual character, is praised and multiplicity is condemned 
(in the scriptures), therefore, that (non-duality) alone is 
rational and correct. 

Sankara’s Commentary 

The Shdstras^ as well as the sages like Vyisa, etc., 
extol the identity of Jiva and the Supreme Self through 
the negation of all differences—the conclusior arrived 
at by reasoning and supported by the scriptures. Further, 
the experiences of multiplicity which are natural (to the 
ignorant) and common to all beings—the view piopound- 
ed by those who do not understand the real import 
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of the Shasiras and who mdiilgc in futile reasoning— 
have been condemned- thus: “But there is certainly 
nothing corresponding to the dual existence,” “Fear 
arises from the consciousnc^s of duality,” “It he sees 
the slightest difference (in liman) then he is overcome 
with fear,” “All this is \ciily Atman," “He goes from 
death to death who sees hco- (in this Atman) multiplicity.” 
Other Knowers of Brahm iii as well as the scriptures 
(quoted above) extol identity (of JJva and Brahman) 
and condemn multiplicity. Thtis alone this praise and 
condemnation can easily Ire comprehended; in other 
words, it accords w'ith reason. But the false views (vainly) 
advanced by the logicians..' not easy of comprehension, 
cannot be accepted as facts (Truth). 

1 Shilstras—Comp. “One v-lio knows Brahman verily becomes 
Brahman." 

* Conclemneil—TUat which is condemned tannot be Reality. 

2 £,yi'ic/a/i.v—This refers it> the followers of the Vaiieshika 
and other systems of thoughi. 

There is no scriptural quouition which praises duality and 
condemns non-duality (.■lilraiii,). 

jtfot fFQfsTrT fl II ?il 

14. The separaten' of Jiva and Atman which 
has been declared in {the rimed portion of the) Upanishad, 
dealing with the origin (of the universe), is only figurative, 
because this portion (of the Vedas) describes only what is 
to be. This statement regarding separateness can never 
have any meaning as truth. 

Sankara'-. Commentary 

(Objection)—Even the Sruti has already declared 
the separateness of the Jiva and the Supreme Self 
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in that part of the Upanishad which describes the 
creation (of the universe), i.e., in the ritiitl portion 
(Karmakclndd) of the Vedas. The texts of the Karma- 
kdrulu, referred to here, describe the Supreme Piinisha 
who had multiple desire, in such words as, “desirous 
of this,’' “desirous of that,” “Hc,^ the Highest, sup¬ 
ported the heaven and the earth,” etc. This being 
the case, how is it possible, when there is a conflict 
between the knowledge portion and the ritual portion 
of the Vedas, to conclude that the unity anderlying 
the mcanijig of the knowledge portion (of the Vedas) 
is alone reasonable and accurate ? 

(Reply)—Our reply is as follows;—The seperate- 
ness (of 7/ra and Paramdimati) described in the Karma- 
kancla (ritual portion of the Vedas)—anterior to such 
Upanishadic statements dealing with the creation of the 
universe as “That from which all these beings emanate,” 
“As small sparks (come out) from tire.” “The Ikdsa has 
evolved from that which is this Jtmaii,” “It created 
heat”--is not real from the absolute standpoint. 

(Objection)—What is it then ? 

(Reply)—It has only a secondary mealing. The 
separateness (between Jiva and Paramdtmcu implied 
in these passages) is like that between the undifferen¬ 
tiated^ ether (Maliakasa) and the ether enclosed in the 
jar {Ghaldkasa). This statement is made with re¬ 
ference to a future^ happening as in the case of another 
statement we often make, “He is cooking rice.” For,, 
the words describing separateness (of Jlva and Para- 
mdrman) can never reasonably uphold such sept rateness as 
absolutely real, as the statements regarding the sepa¬ 
rateness of Jtmaii only reiterate the multiple experiences 
of those beings who are still under the spell of their inborn^ 
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Avidya or ignorance. Here intheUpanishads, the texts re¬ 
garding the creation, destruction, etc., of the universe are 
meant only to establish the identity of Jiva and the Supreme 
Self, as is known from the texts, “That thou art,’* “He 
does not know who knows I am another and he is another”. 
In other words, in the Upanishads the purpose of the 
Sruti is to establish the identity (of Jlva and Brahman). 
Keeping in view this identiiy which is going to be estab¬ 
lished later on, the (duahstic) texts only reiterate the 
common^ experience of multiplicity (due to ignorance). 
Therefore these (duahstic) texts are only metaphorical. 
Or, the Kdrikd may be explained thus:—The scriptural 
text, “He is one and without a second,” declares the 
(complete) identity of Jiva and Brahman even before 
creation, denoted by such passages as, “He saw,” “He 
created fire,” etc. The culmination is, again, that identity 
as is known from such !^ra/i passages as, “That is the 
Reality; He is the Atman. That thou art”. Now, if 
keeping in view this future identity, the separateness 
of Jlva and Atman has been declared in some texts, 
it must have been used In a metaphorical way as is 
the case with the statement “He is cooking rice”. 

' He — i.e., Hiraifyagaibha tn the cosmic soul. 

- Undifferentiated, etc. —The diflerence between the Ghatdkcisa 
and the Mahdkdsa is only due to the upddhi or the limiting adjunct 
of the ghata or the jar. In retihiy it is the identical Akasa that is 
perceived in the great expanse of the ether, as well as in the jar. 
Similarly, the Jiva is thought of as different from the Atman when 
the former is limited by the ii/uidhis of Antahkarana and body. 

^ Future, etc. —The Vedas make the statement regarding the 
separateness of Jiva and Brahman keeping in view the experience 
of multiplicity by the ignorant jieople. The idea of past, present 
and future is formed only in the realm of ignorance. When the 
grain (i.e., the uncooked rice) is boiled, people say that the rice 
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the statements that- the aggregates (entities) of body, 
etc,, like dream-objects, are produced through illusion 
of the subject (Atman) and that creation and the 
differences of the JIvas aic like the creation and the 
differences of the Gliatukiisas, i.e., the bits of Akasa 
enclosed in different jars. The scriptural® statements 
dealing with creation and differences (of the created 
beings), have again been efcrred to here in order to 
show that such statements regarding creation have the 
purpose of determining tin unity of Jlva and Brahman. 
The’^ (theory of) creation ha ^ been described in the scrip¬ 
ture through the illustraiions of earth, iron, sparks, 
etc., or otherwise; but ait these modes of creation are 
meant for enlightening our intellect so that it may compre¬ 
hend the identity of Jlva and Brahman. It is just like the 
story® of the organs of speech (vak), etc., being smitten 
with evil by the Asuras (demons) as described in the chapter 
on Prfma (vital breath), where the real purpose of the 
;§ruti is to demonstrate the special importance of Prana. 

(Objection)—We® do not accept this meaning as 
indicated. 

(Reply)—Your contemion is not correct. For’ this 
story about Prana, etc., lias been differently narrated 
in different recensions ol the Vedas. If the story of 
Prana were literally true, there should have been one 
version only in all recensions. Different versions of 
contradictory nature would not have been narrated. 
But we do come across such different versions in the Vedas, 
Therefore the scriptural passages recording stories of 
Prana are not meant to serve any purpose of their own, 
i.e., they should not be taken literally. The scriptural® 
statements regarding crealion should also be understood 
in a similar manner. 



III-I.'!] 


ON ADVAITA 


173 


(Objection) There have been difTerent creations 
in diffeicnt cycles. Therefore, the scriptural state¬ 
ments regarding creations (of the universe) and stories 
(of PrCmi) are different as they refer to the (creations 
in different cycles. 

(Reply)--This contention is not valid. For. they (the 
illustrations of earth, iron, etc., as well as tht stories 
of Prana) serve no other useful purpose than clearing 
our intellect as stated above. No one can imagine any 
other utility of the .scriptural statements regarding 
creation ;ind Prana. 

(Objection)—We-' contend that these are for the 
purpose ol meditation so that one may ultimately attain to 
that end. 

(Replj)—-This is not correct either ; for no ont desires 
to attain his identity with the dispute (in the case, of the 
Prun:i narrative), or with the creavion or destruction (in 
the Case of the scriptural statements regarding creation, 
etc.). Therefore we have reasonably to conclude hat the 
scriptural statements regarding creation, etc., are for the 
purpose of helping the mind to realise the oneness of 
Arman, and for no other purpose whatsoever. Therefore, 
no multiplicity is brought about by creation, etc. 

‘ Bifforc. etc —There are Uefiiiiie Scripuiral statements regard- 
jng creation. These statements aie liteniUy true. IJiercfore 
multiplicity s;aijsed by ercalion is .also true. 

- That, t’tc.--ln Karikas 3 and (0 (Chapter ill), it Tas been 
established that the perception of ego and non-ego as separate from 
Brahman is due to ignorance. 

^ Scriptural, etc.—It has been explained in the previous te.xt 
that the Scriptural statements regarding creation, etc., are for the 
purpose of explaining the illusory nature of the universe to those 
who take it as real. But the purpose of this Niirika is tc enable 
us to undersiand the identity of Mia and Brahman. 
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* The creation, etc. —The meaning is that we should not take 
these Scriptural statements in the literal sense but must get at their 
underlying significance. 

“ Story, e/e.—The reference is to the second part of the first 
chapter of the ChhSndogya I panishad. This story cannot be 
accepted in a literal sense as the organs of speech, etc., being them¬ 
selves unconscious, cannot qnairel with one another. The signi¬ 
ficance of the story is to demonstrate the superiority of Prdtia over 
other Indriyas (organs). The .story referred to here is as follows ; 
The Devas and Asuras, both of the race of Prajapati, fought with 
one another. The Devai (Guds) and the Asurax (Demons) are 
explained as good and evil inclinations of man. The Devas took 
the U.lglta, thinking that they would be able to vanquish the Asuras 
with it. The Udgita stands foi the sacrificial act to be performed 
by the Udgatri, the Sdmavedu priest, with the Udgita hymns. 
They meditated on the Udgita as the breath in the nostril, but the 
Asuras smote the breath with evil. Then they meditated on Udgita 
as the speech, the eye, the ear, the mind ; but all these sense organs 
were smitten with evil by the Asuras. Then they meditated on 
Udgita as Prana (vital breath) and the Asuras failed to smite it with 
evil. Therefore Prdria is superior to all sense-organs. 

’ We, etc. —We do not accept your explanation, for, the organs 
of speech, etc., have been designated as gods. Therefore they 
cannot be insentient matter. 

’ For, etc. —^This story about Praria has been differently stated 
in different Upanishads. This cannot happen if the story is to be 
accepted as literally true, 

“ Scriptural, etc. —The stoiy regarding creation, as in the case 
of Prapa, has been differently staled in different parts of the Upa¬ 
nishads. In some places we read that the Akdsa was first evolved ; 
again we find that the fire was first evolved and still in another place 
it is mentioned that Prapa was first evolved. Therefore, on account 
of the contradictory natures of these stories they should not be taken 
as true. They serve some other purpose, viz., the establishment of 
the absence of variety, or the oneness of Atman (Brahman). 

° We contend, etc. —It is said in the ^ruti that the worshipper 
ultimately realises the oneness of Atman, 
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16. There are three stages of life corresponding to 
three,—the lower, the middle and the high—powers of 
comprehension. The Scripture, out of compassion, has 
taught this devotion {or discipline) for the benefit of those 
(who are not yet enlightened). 

Sankara’s CoMMrwTARY 

(Objection)—If according to such Sruti passages as 
''Atman is one and without a second”, etc., the Atman 
alone, the one, the eternally pure, illumined ind free, 
is the highest and the ultimate Reality and all else is 
unreal, what then is the purpose of the devotion and 
spiritual practices implied in such passagesas “Oh 

dear, Atman alone is to be seen”, “The Atmm who is 

free from_”, “He desired”, “it should be worshipped 

as Atman", etc. 7 Further, what is the utility of Karma 
(Vedic works) like Agnihotra, etc. ? 

(Reply)—Yes, listen to the reasons. Asrarr,a signifies 
those who'are competent to follow the disciplines of life 
as prescribed for the different stages.“ The word (in the 
text) also includes those who belong to the (different) 
castes^ and therefore who observe the rites (prescribed 
for those castes). The application of the word "Asrama" 
implies that these castes are also three in number. 
How'’ It is because they are endowed with three kinds 
of intellect, viz., low,'* middle^ and high.® This discipline 
as well as the (various) Karmas (works) are prescribed, 
for the Asramis of low and average intellect, by the §ruti, 
out of compassion, so that they also, following the correct 
disciplines, may attain to the superior knowledge. 
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That^ this discipline is iml for those who possess the right 
understanding, /.e., who are already endowed with the 
Knowledge of Atman which is one and without a second, 
is supported by such Snni passages as “That which can¬ 
not be known by the mind, but by which, they say, the 
mind is able to think, Ih.il alone know to he Brahman, 
and not that which people here adore”, “That thou art”, 
“All this is verily Atman \ etc. 

In the previous Karikds il liss been proved that the Scriptural 
statements regarding creation, etc., do not conflict with the non- 
dual Atman. This KCirikii stales that the prescription of various 
disciplines associated with dilVcient V'anuis and Axramas also does 
not contradict the view of the non-dual Annan. The statements 
regarding creation, etc., as well a.s the various spiritual disciplines 
are only meant for the unenli'.thtencd in order to assist them to 
understand the oneness ol'.-Ttnuin. 

^ pa-xsages —It is bec:iir.e ttlf these ^niii passages require, 

on the part of the students, either meditation, or spiritual disciplines 
or devotion. This has no meaning if the non-dual Atman alone 
is the Reality. 

- Stages —These are the orders of Bralimacharya, Gdrhasthya, 
Vilnaprastha and Sanydsa. 

^ Castes —The word Varna, liere, implies the three castes, viz., 
the Brdhmafm, Kshatriya and Vai.sya. 

* Low —Those who look upon the phenomenal universe (the 
Kdrya Brahman) as real, are stiid to possess low intellect. 

“ Middle —Those who worship the Kdrana Brahman, that is 
the Brahman as the cause of ihe universe, are said to possess 
mediocre intellect, because they si ill live on the causal plane. 

* High —Those who have realised the non-dual {Advaita) Atman 
are said to possess superior power of understanding. 

’’ That, etc. —As the possessiw of the knowledge of non-dual 
Atman is free from all distinction of .Asrama and Varna, it is therefore 
not necessary for him to perform any Vedic work or practise any 
spiritual discipline. 

The meaning of the Kdrikd is lids : The A.iramas and the Varrtas 
described in the Sruti, and the dillcrent functions ascribed to them 
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have only a disciplinary value : the main purpose is to train the 
student to understand the unity of Jiva and Rrahman. 

Ri^rir i 

'hA ^ 11 II 

17. T/ic‘ (tiuiUsls ohsiiiKitcly din" to tin cimdusions 
cirriw’d 'll h\> their own enf/iiiries (os heiny the t-uth). So 
they controdici one another ; whereas the Atlvt ilin fit.ds 
no eonfiict with them. 

Sankara’s Comminiary 

The knowledge of the non-duul Self is established by 
both Scriptures and reasoning. Therefore, it is alone the 
perlect knowledge. Other views, oti accoiii t of their 
being devoid of the bases of Scriptures and reasoning, 
lead to fal.se systems. The views of the dualists are false 
on account of this addilional reason, that thty are the 
fruitful sources of the vices of altiichment and hatred, 
etc. How is this? The dualists following the views of 
Kapila, Ktinada, Buddha and Jina, etc., hold firmly to 
the coiiclusion.s as outlined and formulated by their 
respective schools. They* think that the view they hold 
is alone the ultimate Reality, whereas other views are 
not so. Therefore they become attached to their own 
views and hate others whom they consider tt) be opposed 
to them. Thus being overcome with attachment and 
hatred, they contradict one another, the reason being 
the adherence to their own convictions as the cniy truth. 
But our view, viz., the unity of Atman, based upon the 
identity of all, supported by the Vedas, does npt conflict 
with others who (ind contradictions among themselves,— 
as^ one’s limbs such as hands, feet, etc., do n at conflict 
with one another. Hence the purport of the §ruti is 
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that the knowledge of the oneness of Atman, as it is free 
from the blemish of attachment and aversion, is the true 
knowledge. 

This Karikci proves the supi riority of the Advaita knowledge 
over other views as it does not contradict the Scriptural statements 
regarding creation and exercises (Upciiana), and also because it 
does not clash with other theoiies. Advaita alone harmonises all 
other doctrines and theories. It alone gives the rationale of other 
relative views regarding Truth. 

' They, etc .—It is because the duaiisls take the relative truth 
to be the ultimate view of Rcalil'.. 

“ As, etc .—If in the course of physical movements, the hands 
or feet strike any part of the body, the body does not leei irritated 
as the body knows the limbs to be its own integral parts. Simi¬ 
larly the non-dualist, on account of his knowledge of identity 
with all created beings and thoughts, does not feel angered at the 
hostility of his opponents, as he knows his so-called opponents 
to be his own self. The Knower of Brahman realises the entire 
world as the projection of his thought (Kalpana). The thoughts 
are also identical with Brahman as the various dream-objects are 
identical with the mind. Therefore the theories of others are not 
in conflict with non-duality because they are also identical with 
Brahman. Comp, the Scriptural passage, “ All this is verily 
Brahman.” 

if II II 

18. As non-duality is the ultimate Reality, therefore 
duality is said to be its effect (Karya or Bheda). The 
dualists perceive duality either way {i.e., both in the Abso¬ 
lute and in the phenomena). Therefore the non-dual 
position does not conflict with the dualist's position. 

Sank,4ra’.s Commentary 

How is it that the non dualist does not conflict with 
the dualist? The reason is thus stated;—As^ non- 
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duality i‘> the ultimate Reality, therefore duality or multi¬ 
plicity is only its effect. The Scriptural passages such 
as, “He is one and without a second”, “He created fire”, 
etc., support this view. It- is further borne out ty reason 
as dualily is not perceived in the states of swoon, deep 
sleep or trance (samailhi), in the absence of the activity 
of the mind. Therefore duality is said to be the effect 
of non-duality. But the duali.sts perceive duaity alone 
either^ way, that is, from both the absolute and the relative 
standpoints. As duality is perceived only by the deluded 
and non-duality by us who are enlightened,' therefore 
our view does not clash with their views. For, he Scrip¬ 
ture also says, “Indra (the Supreme Lord) created all 
these diverse forms through MayS", “There exists nothing 
like duality”. IF* is like the ca.se of a man on a spirited 
elephant, who knows that none can oppose him, but 
who yet does not drive his beast upon a luiatic who 
though standing on the ground, shouts at the former, “1 
am also on an elephant, drive your beast on me”. 
Therefore from the standpoint of Reality, the Knower of 
Brahman is the very self of (even) the dualists. Hence, 
our, viz., the non-dualistic view does not clash with 
other views. 

It m.iy be asked in view of the differences between 'he dualisfic 
and the non-dualistic views, how it can be .said that the latter does 
not find any contradiction with the former. The text of the Kcirika 
gives the reply. It says that the so-called duality dees not exist 
at all. Whatever exists is non-dual Brahman alone. Therefore 
the non-dualist cannot quarrel with a thing which is ultimately 
non-existent. 

* A.i, etc. —We learn from Scriptural evidence that duality is 
the effect of the non-dual unity. The effect, relatively speaking, 
is other than the cause, otherwise, one cannot make a distinction 
between the cause and the effect. Again the says that all 

effects consisting of names are mere figures of speech, like the effects 
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is the Supreme Reality, fn order to remove this doubt 
which may crop up in the minds of some, it is said that 
non-duality which is the Supreme Reality appears mani¬ 
fold through Maya,^ like the one moon appealing as 
many to one with defective cye-siglit and I hi; rope 
appearing (to the deluded) as the snake, the water-line, 
etc. This manifold is not real, for Annan is \t'ithoiit 
any part. An object endowed with parts may be said 
to undergi) modification by a change of its parts, as clay 
undergoes differentiation into pots, etc. Therefore the 
purport is that the changeless (unborn) Atman which is 
without parts cannot, in any manner, admit of distinction 
e.Kcepting through Afeiva or the illusion of the pe ceiver. 
TP the appearance of manifoldness were real, then the 
Atman, the ever-unborn and non-dual, which is, by its 
very nature, immortal would become mortal as though 
fire would become cold (which is an absurdity). The^ 
reversal of one’s own nature is not desired by any—as 
it is opposed to all means of proofs. Therefore the 
Reality—which is /fr/nr?/; —changeless and unborn , t.ppcars 
to undergo a modification only through Mciyii. Hence 
it follows that duality is not the ultimate Reality. 

' Duali/y, clc.—For, the eticci always partakes of tne nature 
of the cause. 

^ Muyii Muyu explains the appearance of the manifold con¬ 
sistently ; not the PtniiHumirchla (or (he theory of actual trans¬ 
formation) adunibrateri by the SiVnkhyns. 

■' //i L‘tL. —For, by changing into (he universe, the non-dual 
Allium which is admitted to be immortal, would undergo destruction 
and become moital. A thing cannot retain its own nature while 
undergoing .i change. 

' The reversal, etc. —One of the tests of Reality is that it never 
admits of any change of its innate nature. The non-dua! .Atman 
being the Reality, can never really change into the dual universe. 
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Therefore the act of creation or modification is an illusion. Hegel’s 
theory of logical necessity oi liradley’s Absolute somehow becoming 
the phenomena cannot be borne out by reason. 

3T^r^'r '^r-fr ll n 

20. The (lisputams (i.e., the dualists) contend that 
the ever-unboni (chaiiiteless) entity (Atman) undergoes a 
change. How could an entity which is changeless and 
immortal partake of th ' nature of the mortal'l 

Sankara's Commentary 

Some interpreters of the Upanishads, who' are 
garrulous and who pul on the airs of the Knowers of 
Brahman, admit that the Reality the Atman —which 
is by nature ever-unl>orn (changeless) and immortal, 
really passes^ into birth {i.e., becomes the universe). 
If,® according to them, the Atman really passes into 
birth it must undergo destruction. But,' how is it possible 
for the Atman which is. by its very nature, ever-unborn 
(changeless) and immoi lal to become mortal, i.e., to be 
subject to destruction ’ It can never become mortal 
which is contrary to its very nature. 

‘ IVho, etc. — i.e., who, in reality, do not know anything about 
Brahman. 

“ Passes, etc.—That is, ii creates itself into the manifold uni¬ 
verse. 

^ ir, etc.—For, destruciion is the inevitable consequence of 
all objects that are born. 

' But, etc .—Birth means change of nature. An entity cannot 
be changeless while giving bmh to other objects. Hence the theory 
that Atman somehow chanpes into the universe is fallacious. 
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21. The immortal cannot become mortal, nor can 
the mortal ever become immortal. For, it is nevei possible 
for a thing to change its nature. 

Sankara’s Commentary 

As in common experience the immortal never be¬ 
comes mortal, nor the mortal ever becomes immortal; 
therefore it is, in no way, possible for a thing to reverse 
its nature, i.e., to become otherwise than wh.it it is. 
Fire can never change its character of being hot. 

22. How can he, who believes that the naturally 
immortal entity becomes mortal, maintain that the 
Immortal, after passing through change, retains its change¬ 
less nature ? 

Sankara’s Commentary 

The disputant who maintains that the naturally 
immortal entity becomes mortal, i.e., really passes into 
birth, makes* the futile proposition that that entity before 
creation is by its very nature, immortal. How can he 
assert that the entity is of immortal nature if it be admitted 
that it passes* into birth ? That is to say, how ;an the 
immortal retain its immortal nature of changelesmess if 
it should undergo a change ? It cannot, by any means, be 
so. Those® who hold that the Atman passes into birth 
(i.e., undergoes a change), cannot speak of the Atman as 
ever birthless. Everything, according to them, must be 
mortal. Hence* there cannot be a state called liberation. 
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It may be contended that Brahman, as the cause, is immortal 
before creation. But as elTect, subsequent to the creation, it becomes 
mortal. Therefore there is no contradiction in associating with 
Brahman both immortal and mortal aspects which apply to its 
two states. This Kuriku refutes this contention. 

‘ Makes, etc. —For, according to these disputes, the cause 
(t.e.. Brahman), even before creation must contttin within it the 
possibility of change ; otherwise it cannot imdeigo a change. If 
this were admitted then the cause can no longer be called immortal. 

Passes, etc .—If an entity undergoes a change, that shows its 
impermanent characteristic inasmuch as it admits of the destruction 
of its inherent nature. 

^ Those, t'/c.—The so-called Absolute of the dualists is also a 
mortal entity. For, nothing that passes through birth, can be 
immortal. 

' Hence, etc.-—That is to say, Miikii or liberation in the sense 
of an immutable and permanent condition becomes an absurdity, 

^rf^S^rfd 'Jr.sf7 | 

^ ll || 

23. Th" passing, into birth may he real or illu.wry. 
Both these views are equally mentioned in the Sruti. 
That which is supported hy Sriiti and corrt'horated by 
reason, is alone true and not the other. 

Sankara’s Commentary 

(Objection)—Those* who do not admit the change 
or the passing into birth of Brahman, cannot justify the 
Scriptural passages which support creation. 

(Reply)—Yes, we also admit the existence of Scrip¬ 
tural texts supporting creation as actual, but such 
texts serve other purposes. Though the question has 
already been disposed of, the contention is here again 
made and refuted in order to allay all doubts regarding 
the applicability or otherwise of the Scriptural texts 
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to the subject-matter® that is going to he dealt vith. The 
Scriptural text regarding creation is the sjme, whether 
the creation of things is taken in the real sensj or as a 
mere illusion produced by the juggler. 

(Objection)—If words admit of metaphorical and 
direct meanings, it is reasonable to understand the world 
according to their direct meaning. 

(Reply)—We do not admit it. For,® crtation, in 
any sense other than illusion, is unknown to us, and 
further, no purpose is served by admitting (the act of) 
creation. AlH creation, whether metaphorical or actual, 
refers to the apparent creation caused by AvicJyii but not 
to any creation from the standpoint of Reality. For 
the Scripture says, “Though existing both within and 
without, he (the Atman) is (really) changeless” There¬ 
fore we have stated in the foregoing part of this work 
only what is supported by reason and determined by 
the ^ruti such words as, “He is one and without .1 second 
and is free from birth and death". That alon; is the 
true import of the Scripture and not anything elte. 

' Thosr. eri’.—There arc some Scriptural passages which state 
that the Annan brings about the creation by following tie law of 
causality. 

® Suhjeil-mat’er —The purport of the Sruti is not to establish 
any act of creation, whether actual or illusory, but to irove the 
Ajati or eternal changelessness of Brahman. 

® For, err,—-According to the Advaita philosophy, all creation, 
whether aclual or metaphorical (.secondary) whether in dream or 
in the waking state, is equally illusory from the standpoint of Reality. 
Further, if creation be admitted as real, no ptirpose wiatsoever 
is served by creation. It does not help anyone to attain to 1 beration. 

* All, etc .—The creation of objects in dream is c;tll;d meta¬ 
phorical or secondary in comparison with the creation of objects 
such as pot, etc., in the waking state. As the dream objects become 
9 
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unreal in the waking state, similarly the objects perceived in the 
waking state are known to be unreal when one attains to the know¬ 
ledge of Atmcur Therefore from the standpoint of Atman, all 
objects, perceived in dream or the waking state, are equally unreal. 

g ii || 

24. From such Scriptural passas'es as, “ There is no 
multiplicity in Atman”, Indr a through Maya”, we 
know that the Atman, though ever unborn, verily appears 
to have become many (onlv) through Maya. 

Sankara’s Commentary 

It may be asked how the changelessness (Ajati) 
of Atman is the final conclusion of the ^ruti. In reply 
it is said that if creation were real, then the existence of 
the variety of objects would be absolutely real. Conse¬ 
quently there ought not to be Scriptural texts implying 
their unreality. But there are such Scriptural texts as, 
“In this (Atman) there is no multiplicity,’’ etc., which 
negate the existence of duality. Therefore creation 
(imaginary) has been imagined in order to help the 
understanding of the non-duality of Atman. It^ is like 
the story of Prana. And this is further borne out by 
the use of the word, MQyd,” denoting unreality (in 
connection with creation) in such Scriptural texts as 
“Indra® through Mdyd assumed diverse forms”. 

(Objection)—The word denotes knowledge (Prajna). 

(Reply)—It is true, but senSQ-knowledge is illusory. 
The word^ “Mdyd" is used to denote that (sense-) 
knowledge. Hence there is no blemish (in such use of 
the word). The word “ Mdydhhih" (through Mdyd) in 
the Scriptural text means through sense-knowledge, which 
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is illusory. For, the Scripture again says, “Though 
unborn he appears to be born in many ways ” There¬ 
fore Ann m passes into birth through Mc \ a alone. 
The word " Tu" (“verily”) in the text (of tie KarikS) 
denotes certainty, that is to say, if* indicates that crea¬ 
tion is possible only through Maya or illusion and not 
in any real sense. For, birthlessness and birth in various 
forms cannot be predicated of the same object, as fire 
cannot be both hot and cold. Further, from such 
^ruti passages as “How can there he any de usion and 
any grief for him who secs unity,” etc., W'c know that 
the knowledge of the unity of Atman'\s, alone he conclu¬ 
sion of Sruti on account of the (good) result it brings 
to the knower. Again, the perception of differentiation 
implied by creation has been condemned in such ^ruti 
passages as, “He goes from death to death (who sees 
here many)”. 

' Ir IS. < tc .—As tlic .fnili described tlie disputes o ' Prana and 
the sense-organs in order to prove the superiority of ihi: vital breath 
(Mukhya Pnnui), so also creation has been described in order to 
help the understanding of the student to grasp the uriit/ of Atman. 
(Sec Karika 3-15). 

° /)/.7ra - The word is used here in the sense o1 the Supreme 
Lord. 

^ The Hard, etc .— I he word " Maya ” is sometimes used to 
denote empiiic il knowledge or the knowledge derived by the contact 
of the sense-organs with their objects. This knowledi.e does not 
indicate the Highest Consciousness or the knowledge of Reality. 
Hence ■ reation through Mdyd is necessarily illusory. 

* Ii etc —If one believes in creation then the only plausible 
explanaiion is that of the Vivartavada and not any other theory 
such as Par'mamavada. 
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25. Again, by the negation of creation (Sambhfiti) 
the passing into birth is refuted. Causality (in respect 
of Atman) is denied by such a statement as, "'who can 
cause it to pass into birth T’ 

Sankara’s Commentary 

By the condemnation of Sambhiiti^ (i.e., Hiranya~ 
garbha) as something fit to be meditated upon, in such 
SrutP passage as, “They enter into blind darkness who 
worship Sambhuti," the whole® creation (evolution) is 
negatived. For, if Sambhuti were absolutely real, then 
its condemnation, in such manner, would not be reasonable. 

(Objection)—The^ condemnation of Sambhuti is 
meant here for co-ordinating Sambhuti with Vinaia^ as 
is the case with the Sruti passage,® “They enter into blind 
darkness who worship Avidyd". 

(Reply)—Yes, it is indeed true that the condemna¬ 
tion of the exclusive worship' of Sambhuti is made for 
the purpose of co-ordinating the meditation regarding 
Sambhuti with the Karma (ritual) known as VinaSa. 
Still it should not be forgotten that as the purpose of the 
Karma known as Vinaia is to transcend death,— 
whose nature is the desire consequent upon the inborn 
ignorance of man—so also the aim’ of the co-ordination 
of the meditation on Devatd (i.e., Sambhuti or Hiranya- 
garbha) with the Karma (called Vindsa) undertaken for 
the purpose of the purification of the mind of man, is 
to transcend death,—which* is of the nature of the 
attachment to ritual and its results characterised by the 
dual hankering after the end and the means. For, thus 
alone man becomes free from death which is of the nature 
of impurity and is characterised by the dual impulse of 
end and means. Therefore the co-ordination of the 
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meditation of Devata and of Karma —which is AvidyS— 
leads to freedom from death. Thus® the realiiation of 
Vidya (the highest knowledge), characterised by the 
identity of the Supreme Self and Jiva, is inevitiible’® for 
one who has transcended death,—of the form cf AvidyS 
and characterised by the dual impulses (of the means and 
the end),—and who is established in renuncia.ion and 
also devoted to the meaning of the import of the 
Upanishad. It is therefore said thus“: Braamavidyd 
(i.e., the knowledge of Brahman—which is the means 
for the attainment of Immortality and which is (from the 
relative standpoint) subsequent to the state of the antece¬ 
dent Avidya (ignorance) being related to the same person 
(who is still in the state of ignorance), is said ta be co¬ 
ordinated with Avidvd. Hence the negation of dumbhiHi 
is for the purpose of condemnation as it serves a purpose 
other*® Than the knowledge of Brahman which (alone) 
is the means to the attainment of Immortality. Though 
it serves the purpose of removing impurity yet the devo¬ 
tion to Samhhuti does not enable one to realise (directly) 
immortality. (Therefore the condemnation of Liambhuti 
is reasonable.) Hence, Samhhuti, being thus nega¬ 
tived, it can be said to have only a relative existence. 
Having regard to the unity of Atman, the ultimate Reality, 
creation (symbolised by Hiranyagarhhd) which i.‘ knowm 
as immortal'® (only from the relative standfoint) is 
negated. Such'* being the case, who can hr ng into 
being the Jiva who is seen as created only through illusion 
(Mdyd) and who exists only while ignorance 'Avidya) 
lasts ? This Jiva reverts to its original nature (of Brnbrnan) 
with the disappearance of Avidvd. For, no one can 
verily bring into being the snake (falsely) superimposed 
upon the rope through Avidya and which disappears 
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when one knows (the true nature of the rope). There¬ 
fore no one can produce or create the Jiva. The words 
"Ko nu" (“who can ?”) in the text, being in the form of 
interrogation refute the idea of causality. The purport 
of the K3rikd \f> that there can be no cause for a thing 
which is seen to be born only through ignorance and 
which disappears with the destruction of the said 
ignorance. The Sruti also says, “This*® Atman is not 
born from any cause nor is anything born from it.” 

* Sambhutl —The word " Bhuti" means “ Aiivarya ” 

i .e., power, and the word Sambhuti indieaies one who possesses 
all powers. It is a deity known as Himnyagarbha (Ihe uolden 
Germ) who is the first of all the evolved effects and from whom, 
as the matrix, the whole evolution proceeds. It is de.scribed in 
the VedUntic texts as the summation of all subtle bodies. 

* Sruti passage—ThK is a quotation from the Isa-Upanishad 
(12). This Kdrikci is based on this text of the Upanishad. 

* Whole, etc. —By the condemnirtion of Hirapyagarhha from 
whom the entire creation is said to proceed, the whole of the subse¬ 
quent effects is negatived. Therefore the entire effect which is seen 
in the form of the manifold, is unreal. 

* The, f/c. -The reference is to the text of the Isa-Upanishad 

(14) which runs thus : “ Those who worship the unmanifested 

Prakriti and Hiranyagarbha (Destruction, Vindsa) together, get 
over death through the worship of Hiranyagarbha and attain 
immortality through the worship of Prakriti." The contention of 
the opponent is this : The condemnation of Sambhuti is not for the 
purpose of proving its unreality. Its purpose is to combine the 
worship of Prakriti and Hiranyagarbha. The exclusive worship of 
Hirartyagarhha is condemned. (See Sankara’s Commentary on 
verse 14 of the Ha-Upanishad.) 

® Vindia —The word ‘ Vinasa ' means that object whose charac¬ 
teristic attribute is destruction, the abstract being here used for 
the concrete. yina.ia means the worship of Hiranyagarbha. The 
contention of the opponent is that the purpose of the condemnation 
of the exclusive worship of Sambhuti is to prescribe the co-ordination 
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of its meditation with some ritualistic worship and not to imply 
the unreality of Sambhiili or the first cause. 

* Sriiii, etc. — The reference is to the 9th verse of the Isa- 
Upani.shad which condemns Vidyd (the exclusive medi ation on the 
deities) and Avidyd (the exclusive ritualistic ceremonies without any 
meditation) and prescribes their co-ordination. 

’ Aim, etc. — The purport of the 9th verse of the lia-Upanishad 
is this — Avidyd is something other than Vidyd or knowledge ; 
hence ii is Karma : for Karma is oppo.sed to knowle-lge. Those 
who ate continuously performing Agnihotra-sacrijice, etc., alone, 
fall into darkness. Those who having given up Karma are always 
bent upon acquiring the knowledge of the deities, fall into greater 
darkness. Who knows that both these should simul aneously be 
followed by the sanre person, he alone, so combining the two, 
gradually secures the one desirable end. That is to say, his mind 
is purified of all impurities. The pure mind, then, is able to grasp 
the meaning of the Upanishad which alone enables the student to 
know the ultimate Reality. The aim of such Karma as the Agnihotra- 
sacrifice, etc , prescribed by the Scripture, is to turn :he mind of 
the student away from the pursuit of worldly objects, not sanctioned 
by the Scriptures. By the co-ordination of Karma with meditation 
(on the deities) the student frees himself from all impulse of desires. 
Even then he has not realised the Highest Truth which is possible 
only thiough Jndnam or knowledge. 

* Which is. etc. —Death means the endless cycle c f birth and 
death which is inevitable unless one has attained to the knowledge 
of Brahman. The endless chain is caused by the desire for relative 
objects. 

* Thus, etc. —The knowledge of Brahman can never be com¬ 
bined with the co-ordination of Karma and Updsand as the latter 
belongs to the realm of ignorance. Brahmavidyd and ignorance 
are as unrelated as light and darkness. 

/iK viruWf —There is no other obstacle for the retlisation of 
the Supreme Reality when all the impurities have bern removed 
by the practice of Karma and Updsand. 

“ Thtis, etc. —No co-ordination is possible between the know¬ 
ledge of Brahman and any other relative knowledge. Still it is 
found that the student, at first, through a process of relitive know¬ 
ledge ^ets his inlnd purified and then becomes fit for Brahma-Jndnam. 
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Thus from a relative standpoint it is seen that the knowledge of 
Brahman arises subsequent to the relative knowledge. Really 
speaking, the knowledge of Self is ever present and ignorance is 
non-existent. As from the relative standpoint it is seen that an 
ignorant person gradually attains to the highest knowledge, there¬ 
fore from that standpoint Vidyd and Avidyd are said to be related 
to the same person. 

“ Other than, etc. —That is to say, the purpose of the medita¬ 
tion on Samhhuti is the purification of the mind. As this is not 
the same as the knowledge of Brahman, therefore, Samhhuti is 
condemned. 

Immortal —In comparison with the phenomenal Jlva, Samhhuti, 
or Hiranyagarbha is said to be immortal, as the cosmic soul exists 
even after the death of the Jlva. But from the standpoint of 
Brahman, Hiranyagarbha is also mortal and impermanent. There¬ 
fore it is condemned. 

Such, etc. —There is no act of creation from the standpoint 
of Reality, because the very idea of creation is due to ignorance. 
Creation is but an idea of the mind and hence negated. 

This, etc. — i.e., the idea of causality cannot apply to Brahman. 
It is only an explanation of things in the phenomenal world due to 
the ignorance of the real nature of Brahman. 

II || 

26 . /4.T the Sruti passai:e, ‘'It is not this, not this,” 

on account of the incomprehensibility of Atman, negates 
all (dualistic) ideas described", {as the means for the 
attainment of Atman), therefore the birthless (Atman 
alone) exists (and not any duality). 

Sankara’s Commentary 

The Sruti^ in such passage as, “This is the final 
instruction. It is not this, not this,” has determined 
the nature of Atman by the refutation of all specific 



HI -26] 


ON ADVAITA 


193 


characteristics. But knowing this Atman to be incom¬ 
prehensible^ the ^ruti has again sought to establish the 
very same Atman through other means and finally 
refuted what have been described (as the mears for the 
attainment of Atman). That is to say, the ^rut., in such 
passage as, “]t is not this, not this,” demonstrates the 
incomprehensibility of Atman or in other word ;, refutes 
the idea that Atman^ can be realised or understood. 
Those"* who do not understand that the means (tuggested 
for the realisation of Atman) have only one purpose, 
viz., the realisation of the end (i.e., the non-dual Atman), 
make a mistake by thinking that what arc suggested 
as the means have the same reality as the end. In order 
to remove this error, the ,^ruii negates the rejlily'* of 
the means by® pointing out the incomprehensibility of 
Atman, as its reason. Subsequently,’ the studert knows 
that the means serve their purpose by pointing only to 
the end and the end itself is always one and changeless. 
To such a student the knowledge of the unborn Self 
which is both within and without reveals it.self. * 

‘ The .'initi—The reference is to the Brihaduranyaka Jpanishad 
(2.3. 1) which begins with the statement : “ There are tvo forms 
of Brahman, the material and the immaterial, the mortal and the 

immortal, ;.he solid and the fluid.“ 1 he chapter er ds thus ; 

" Next follows the teaching (of Brahman) by ‘ No, no ’ ; or, there 

is nothing else higher than this (if one says) : ‘ It is not so’_’’ 

Those who cannot meditate on Brahman, free from all attributes, 
are advised to concentrate on some characteristics (of Brahman) 
superimposed upon Brahman for the facility of meditalioi. Then 
the students arc asked to negate those attributes also, because thus 
alone can tiiey realise the undifferentiated Brahman whi;h alone 
is the Supteme Reality. 

’ Btcc/mprehensible —It is because the knowledge of the Self 
is extremely subtle. 
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* Atman, etc. —That is to say, the Atman is never the effect of 
any thought or words. It is not an object of meditation or speech. 
For it is our very self. Thus the Sruti advises the students to 
dissociate from Atman all words, or thoughts which were at first 
accepted as means for its realisation. That which is thought by 
the mind is merely an idea. It is changeable and negatable. Hence 
it is not Reality. Therefore any idea associated with Atman is not 
the Atman itself. 

* Those, etc. —The unwary students, unable to understand 
the real significance of Vedanta, make the mistake of thinking that 
the attributes which are superimposed upon Hrahman are as real 
as Brahman itself. That is to say, they think that these attributes 
have an independent existence. 

‘ Reality — i.e., a reality independent of Brahman. 

* By pointiiKt ni/r—This is the Advaitic method of reasoning. 
Brahman or At/nan, being beyond time, space and causality, is ever 
incomprehensible through any empirical means. It is the eternal 
subject having no object through which one can comprehend it. 
This incomprehensibility of Atman is the very reason for refuting 
any attribute that may be otherwise associated with it. If Atman 
can be known by any positive attribute, it no longer remains 
incomprehensible. It becomes an object of our thought like any 
other perceived object. Such Atman can never be the changeless 
Absolute, 

’ Subsequently, etc. —The discriminating Student, through his 
superior power of reasoning, refutes all tiitributes superimposed 
upon Atman. He realises that these attributes have no independent 
reality. Then he understands that all attributes are the same as 
Ihe non-dual Brahman, as one who knows the true nature of the 
rope realises that what he formerly thought of as the snake is nothing 
but the rope. That which was superimposed tipon the rope is 
identical with the substratum. Only the idea of the existence of 
the snake apart from the rope is illusion. Similarly all attributes 
of Atman, such as materiality or immateriality, etc., are, in reality, 
identical with Atman. To concede any separate existence to the 
attributes independent of Atman is illusion. Atman, the non-dual, 
changeless and causeless Reality, alone exists. All that eicists is 
Atman. F-ven that which is imagined as means for the realisation 
of Atman is not separate from Atman. 
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* Itself—i.e,, the final revelation of Atman does not depend 
upon Sruti or anything else. A knower of Atman realises that 
Atman always exists and is self-luminous ; and needs no external 
means to illumine it. 

ff iTRJfr ^ g cTr^ri; 

qw q-fq rt ii h 

?7. That which is ever-existent appears to pass 
into birth through illusion (Maya) and not from the stand¬ 
point of Reality. He who thinks that this passing into 
birth is real asserts, as a matter of fact, that what is horn 
is horn again {and so on without end). 

Sankara’s Commentary 

Thus hundreds of Scriptural passages conclude that 
the essence which is the non-dual and birthess Self, 
existing both within and without, is the only Reality, 
and that nothing else, besides the Self, exist;;. Now, 
in order to determine this very Reality through reason, 
again it is stated:— 

(Objection)—It may also be true that if Reality be 
incomprehensible then the knowledge of Self would be 
unreal. 

(Reply)—No, this cannot be, for* the effect is com¬ 
prehended. As the effects, that is to say creation (of 
new things), come from a really existent magician through 
Mdyd (magic), so also the comprehension of the effects, 
in the form of the creation of the universe, leads us to 
infer the existence of the Atman, the Supreme Reality, 
who, like the magician, is, as it were, the substratum of 
the illusion which is seen in the form of the creation of 
the universe. For, the creation of the universe is oossible 
only with a Reality, i.e., an existing cause, like the birth 
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of the effects, such as the elephant, etc., conjured up 
through illusion (by an existing magician); and this 
creation is never possible with a non-existing cause. 
It is not, however, possible for the unborn Atman to 
really pass into birth. Or,* the first line of the text may 
be explained in another manner. As a really existing 
entity, such as the rope, etc., passes into such effects 
as the snake, etc., only through Maya and not in reality, 
similarly, the real and the incomprehensible At pian is 
seen to pass into birth, in the form of the universe^JiJte 
the rope becoming the snake, only through illusion. 
The birthless Atman cannot pass into birth from the stand¬ 
point of Reality. But the disputant who holds that 
the unborn Atman, the Supreme Reality, is really born 
in the form of the universe, cannot assert that the 
unborn is born, as this implies a contradiction.* In that 
case he must admit that, in lact, what is (already) born, 
again passes into birth, if, thus, birth is predicated of 
that which is already born, then the disputant is faced 
with what is known in logic as reyressus ad infinitum. 
Therefore it is established that the Essence which is 
Atman is ever unborn and non-dual. 

It has already been established on Scriptural evidence that the 
Atman which is the Supreme Reality is birthlcss and non-dual. All 
duality is mere imagination due to ignorance and hence unreal. 
This is now established independently by reason. Sankara always 
maintains a dual aspect. For those who believe in Scripture, 
Sankara quotes the Scripture to establish his point. Again for 
those who do not believe in the Vedas as the supreme authority 
but who depend upon reason alone, Sankara gives rational proof 
of his conclusion. 

'■ Far, etc. -The opponent believes in causality but denies Atman. 
This is illogical. If one admits the creation of the universe then 
one must believe in its cause also. Every effect presupposes a cause. 
Even every illusion must have a substratum. A positive effect 
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cannot be produced from a non-existing cause. The position of 
the Advaitin is this : If you believe in the universe ;is a created 
entity, you must admit its cause, namely, Brahman. Tie positive 
elfect of the universe cannot come from a non-exist ng cause 
Brahman or Atman, however, does not really create thi universe 
nor transform itself into the universe, as the rope does not really 
create the snake nor does it become the snake. The appearance 
of creation is due to ignorance. Therefore the theory of Mdyd 
or vivarta which posits a real Atman is the best explanation of the 
universe when such universe is recognised as a fact. 

® Or, etc.- -The first interpretation of the first line points to 
Atman as the instrumental cause {Nimitta Kdrana) of the universe, 
though the very perception of the creation is due to illusion. This 
interpretation stresses the Reality ol' Almtiit. The second iiterpreta- 
tion stresses on the fact that the idea of the unborn Attnen passing 
into birth is due to ignorance. The process of creation and creation 
itself are illusory. 

^ Cimtradiclion~U is because the unborn cannot give birth 
to a new thing. If this causality be admitted then the so-called 
unborn cause must itself come from another cause and to on ad 
infinitum. Thus we never come across an unborn cause. There will 
be thus an endless past in the case of causes and an equally endless 
future in tile ettse of effects. If the cause produces an efect that 
effect, in its turn, must produce new eftect and so on ad infinitum 
(Hegel’s position). Thus there can be no mukti or liberation which 
means freedom from the causal chain. 

if II II 

28. The unreal cannot he horn cither re illy or 
through Maya. For the son of a barren woman ’y born 
neither in reality nor in il!n.^ion. 

Sankara’s Commentary 

There are those who hold thvat all entities are un¬ 
real, that the non-existent produces this world. But 
production, by the non-existent, of any thing ci’her in 
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reality or in illusion is not possible. For we know 
nothing like it in our experience. As the son of a barren 
woman is not seen to be born either really or through 
Maya, the theory of the non-existence of things is in 
truth' untenable. 

If the ultimate Reality be non-existent, then it cannot pass into 
birth. Again if what we perceive be unreal, its production is like¬ 
wise impossible. In either case causality is unreal. We have seen 
from the previous Karika (27) that the Reality, which is the unborn 
Atman, cannot be said to pass into birth, without our being forced 
into an infinite regress. This Karika shows that production is an 
impossibility if the ultimate Reality be non-existent, or if the thing 
we perceive bc^unreal. So, causality or production or passing into 
birth is an absurdity. 

1 In truth —tn case the Atman is a Reality, the passing into 
birth may be explained by Maya ; but in this case oven that 
explanation cannot hold, for there is no evidence in our actual 
experience to justify the presumption that either something comes 
out of nothing or nothing comes out of something. 

^r»-Tr JT?r: i 

cT’-ir qmr w; || h 

29, As in dream the mind acts through Maya pre¬ 
senting the appearance of duality, so also in the waking 
state the mind acts, through Maya, presenting the appear¬ 
ance of duality. 

Sankara’s Commentary 

How is it possible for the Reality to pass into birth 
through Maya ? It is thus replied:—As the .snake 
imagined in the rope, is real' when seen as the rope, so 
also the mind,“ from the standpoint of the knowledge 
of the ultimate Reality, is seen to be identical with 
Atman. This mind, in dream, appears to us as dual 
in the forms of the cogniser and the cognised through® 
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Mays, as the snake appears to be separate from the rope 
through ignorance. Similarly, indeed the mind acts 
(in a dual form) in the waking state through MayS. 
That"* Is to say, the mind appears to act. 

^ Real, etc .—The snake is unreal when we try to see it as sepa¬ 
rated from the rope. . But when the real nature of the rope is known 
then it is realised that the snake, which appeared, is re illy identical 
with the rope. The substratum (AdliishthiUia) is the tame as that 
which IS superini|iosed (Aropita) upon it. 

^ A'/iW--The mind as the substratum of the dream experiences, 
is identical with Reality or Atman. 

® Thnnij’h Maya—Xn dream we have the experience of the sepa¬ 
rate existence of the perceiver, the object of perception and the act 
of perceiving. But in the waking state we know these three-fold 
experiences to be nothing but the mind so appearing. The idea 
that the dream experiences are different from the mind is due to 
the ignorance which exists in tiie dream stale. The kiiower of the 
real nature of the rope finds it to be identical with the snake. 

I* That. etc. —For, in reality Brahman does not act. The action 
of the mind is due to Maya. The Arifi also says that m nd in reality 
is Brahman. 

^ ?r'-'Tr ii II 

30. There i.s no doubt that the mind, which is, in fact, 
non-dual appears as dual in dream: in Hue manner 
undouhtediv that which is non-ctuai, appears is dual in 
the wakiny state also. 

Sankara’s Commfntary 

Rctillv speaking, the snake is identical with the 
rope. In like manner, the mind which is non- 
dual' as Atman appears undoubtedly in dual forms in 
dreams. Verily in dream, such objects of perception 
as elephants, etc., or their perceivers such as eyes. 
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etc.; have® no existence independently of conscious¬ 
ness (mind). Similar® is the case in the waking state 
as well. For (conciousness) mind, which is the high¬ 
est Reality, is common to both. 

The opponent may contend that the previous Karikd admits 
duality. This Karika shows that the perception of duality is due 
to our ignorance. The only Reality, both In the dream and the 
waking states, is mind or consciousness which appears as dual, 
i.e., the perceiver and the perceived, on account of ignorance. 

^ Niin-dual, etc .—This is known in Sushupti or deep-sleep when 
the mind remains as pure and non-dual. 

® Have, etc .—That the perceiver and the perceived in the dream 
state have no existence independent of the mind is known in the 
waking state. 

Similar, etc .—In the waking state also what is perceived is 
only the act of the mind. The ;same’consciousness is common in 
both the states. The idea of a mind having the dual characteristics 
of determination and volition is superimposed upon the substratum, 
i.e., consciousness; and as a result, the phenomenal world is per¬ 
ceived. It should not be thought that there is any other cause for 
the appearance of duality excepting ignorance, 

II \ l II 

31. All these dual objects, comprising everything 
that is movable and immovable, perceived by the mind 
(are mind alone). For, duality is never experienced 
when the mind ceases to act. 

Sankara’s Commentary 

It has been said that it is the mind alone which 
appears as dual (objects) like the appearance of the 
snake in the rope. But what is its proof ? Our answer 
is this: We make the statement on the strength of 
an inference following the method of agreement and 
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mere names arising from efforts of speech. The clay 
alone is real.” That knowledge of the reality of 
Atman comes through the Scripture'^ and the teacher. 
The mind having attained to that knowledge does not 
imagine, as® there remains nothing to be imagined. 
The mind then is like fire when there is no fuel to burn. 
When the mind thus does no longer imagine, it 
ceases to be mind, that is, the mind, for want of any 
object to be cognised, becomes free from all cognition. 

^ Like, etc .—The only reality in the pots, jars, plates, etc., 
(made of clay) is the clay. The names and forms, on account of 
their changeability and ncgatability, arc unreal. Similarly the 
only reality in this universe is Atman ; all other objects which are 
mere acts of mind, being changeable and negatable, are unreal. 

® Scripture, etc. —The- Scripture and the teacher only tell the 
student what is not Atman. They follow the negative method for 
pointing out the Reality, which is the rational method pursued in 
philosophy proper. 

® As, etc .—The acts of mind which conjure up the world of 
duality belong to the empirical realm, i.e., to the realm wherein 
the duality of the subject and the object is recognised. But such 
action becomc.s impos.sible in the absolute slate where there is no 
consciousness of subject and object. In that state Brahman alone 
is realised and hence the mind, consisting of determination and 
volition, ceases to exist. Then mind becomes identical with Brahman 
which is free from all duality of cognition. 

fIff 1 

II 11 

33. The knowledge (Jnanam) which is unborn and 
free from all imaginations is ever inseparable from the 
knowable. The immutable and birthless Brahman is 
the sole object of knowledge. The birthless is known 
by the birthless. 
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Sankara’s Commentary 

If all this duality be illusory, how is the knowledge 
of the Self to be realised? It is thus replied:—The 
Knowers of Brahman describe knowledge, /,e., the 
mere essence of thought, which is unborn and free from 
all imaginations as* non-ditferent from Brahman, the 
ultimate Reality, which is also the object of know¬ 
ledge. This is supported by such Scriptural passages 
as. "Like heat from fire, knowledge iJni'mam) is 
never absent from the knower (Jtman),'' “Brahman 
is Knowledge and Bliss,” "Brahman is Reality, Know¬ 
ledge and Infinity,” etc. The knowledge cf which 
Brahman is the object, is non-different from (t le know- 
able) Brahman, as is the heat from the fi'e. The 
Essence of the Self, which is the object of knowledge, 
verily knows itself by means of unborn knowledge, 
which is of the very nature of Atman. Trahman 
which is of the nature of one homogeneous mass of 
eternal consciousness, does not depend upon another^ 
instrument of knowledge (for its illuminatior), as is 
the case with the sun, which being of (he nature of 
continuous light (does not require any instriunent to 
illumine itself). 

* /li- n'jn-diffen>iU, etc .—^The Jiulnam or knowledge is the same 
as Brahman ; otherwise no knowledge would be able to tell us what 
Brahman is. Darkness cannot illumine the sun. Only the light 
of the sun which is the sun itself, can illumine the sun. 

“ Another intlrument —Such us scripture, etc., which only tell 
us what is not self. 

To the Jneini, even when he acts in this empirical world, the 
knower, the knowledge and the object of knowledge are all Brahman. 
And yet all these, being of the nature of Brahman, are without 
birth (4Ja). 
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34, The behaviour of the mind that is under 
control, i.e., which is free from ail imaginations and that 
is ettdowed with discrimination, should be known. The 
condition of the mind in deep sleep is of another sort and 
not like that. 

Sankara’s Commentary 

[t has been stated before that the mind, free from 
imagination on account of the knowledge^ of Truth, 
which is Atman, becomes tranquil for want of external 
objects, like the fire not fed by fuel. Such mind may 
be said to be under control. It has been further stated 
that duality disappears when the mind thus ceases 
to act. The Yogis should particularly know the be- 
haviour® of the mind which is thus brought under 
discipline, which is free from all imaginations and which 
is posse-ssed of discrimination. 

(Objection)—In'* the absence of all specific conscious¬ 
ness the mind, in the state of deep sleep, behaves 
exactly in the same manner as does the mind under 
control. What is there to be known in the absence 
of all specific knowledge ? 

(Reply)—^To this objection we reply thus:—Your 
objection is not valid. For, the behaviour of the mind 
in deep sleep, overcome by the darkness of delusion 
caused by ignorance, and still full of many potential 
desires which are the seeds of numerous future un¬ 
desirable activities, is quite different from the behaviour 
of the mind well under control and free from the 
ignorance which produces activities that give rise to 
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numerous afflictions, and from which has been bur it away 
by the fire of self-knowledge the ignorance which contains 
the harmful seed of all potential tendencies to act. The 
behaviour of the latter kind of mind is quite dilFerent.^ 
Therefore it is not like the mind in deep sleep. Hence 
the behaviour of such mind should be known. This® is 
the purport. 

' Knowledge, etc .—This implies the discrimination between 
real and unreal. 

** Behaviour —-The word “ Prach&ra ” in the text implying 
behaviour or activity shows that by “ Nlgrahn” or dise pline is 
not meant the Yogic discipline leading to Nirvikalpa S.imadhi ; 
for, in that state the mind lo.ses all activity and movement. To 
a Jndni the Prachdra or the ideation of the mind is also Brahman. 
Therefore these ideations should be e.xamined or analyse 1. 

® In the, etc.—The opponent evidently mistakes the A'edflntic 
tranquillity of mind arrived at by discrimination, etc,, for the Yogic 
Samddhi which is cultivated by controlling the activities of the mind. 
Hence his objection to Yogic trance, like deep sleep, is associated 
with absence of mental ideation. Sankara in his commen ary on 
the Brahmamitra (2. I. 9) and in various other places pub. Yogic 
Samadhi and deep sleep under the same category, 

. * Different. —It is because the mind of the Jnani is always 
established in Biahman. 

® This, etc. —The purport is that the mind of a man. who has 
not known tiic Truth of Self, becomes absorbed in Avidrd at the 
time of deep sleep or Samadhi. Such mind is free from all activities 
and remains in a motionless, i.e., inactive condition, concealing 
within it all the .seeds of future dual activities. Bui the rrind of 
a Jnani is well under discipline by the constant practice of discrimi¬ 
nation. That mind is always saturated with the thought of Brahman. 
Hence the mind of a Jnani does not lose its activities which are 
identical with the non-dual Brahman itself. 

fl 55^ ^ ( 
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35. As the mind is withdrawn at the time of deep 
sleep and not so in the case of the {Vedantic) discipline, 
{therefore there is a difference between the condition of 
the mind of a sleeper and that of a Jnani), That (mind 
of a Jnani) becomes identical with fearless Brahman 
whose all-round illumination is conciousness alone. 

Sankara’s Commfntarv 

Now is stated the reason for the distinction between 
the behaviour (of the mind of a sleeper and that of a Jnani). 
The mind in deep sleep, with the desires which are the 
cause of all experiences during the state of ignorance, 
goe.s’ back to the seed-like condition of potentiality 
characterised by the undifferentiated® feature of dark¬ 
ness ; but the® mind (of a Jnani) which is disciplined 
by discrimination is not so withdrawn, that is to say, 
does not go back to the seed-like state of darkness. 
Therefore is made the distinction between the behaviour 
of the mind in deep sleep and that of a Jnani whose 
mind is under control. When the mind becomes free 
from all ideas of the perceiver and the perceived—the 
dual evils caused by ignorance—it verily becomes 
one with the Supreme and the non-dual Brahman. 
Therefore the mind becomes free from all fear; for, 
in that state, the perception of duality, which is the 
cause of fear, is absent. Brahman is peace and fear¬ 
lessness. Having realised Brahman, the Jnani is not 
afraid of anything. This is thus further amplified: 
Jndnam means the essence of Knowledge, i.e., the 
consciousness which is the very nature of Atman 
or the Self. Brahman is that whose expression is 
the Knowledge thus described. In other words, 
Brahman is the one mass of sentiency. The word, 
“all-round” in the text, implies that this knowledge 
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of Brahman is withouf* break and all-pervading like 
the ether. 

It is implied in the previous text of the KSrika that there is a 
difference between the mind of a Jnani and that of a de;p sleeper. 
The reason for this difference is stated in this Karikd. 

' Goei back, etc. —For, an ignorant man, when lie wakes up 
from deep sleep, again experiences these desires. Therefore the 
desires are said to remain in a potential state in deep 'Icep. 

“ UndiffercntUited, etc. —It is because the experieiici of deep 
sleep is characterised by the absence of all that is known The man 
describing the condition of deep sleep says, “ 1 know nothing during 
that state ” 

The mine/, etc. —But the case of a Jiidni is quite diff;rent. By 
the practice of discriminafion, he can distinguish reality from un¬ 
reality. All objects of cognition, being changeable and negatable, 
are known to the Jndni as unreal. Therefore the knowledge of 
Brahman Joes not denote a state in which the desires remain in 
potential condition. For, the desires of a Jndni are desiroyed for 
ever by the knowledge of the non-dual Brahman. Hence, a man 
having att.tined to the knowledge of Brahman does not ixperienee 
any desire, which implies cogniser and cognised. The Jndni knows 
the activities of his mind as identical with tlie non-duai Brahman. 

* Without break, etc. —That is to say, the Jndni may b: engaged 
in any activity, but in everything he realises Brahman abne. The 
experiences of a Jndni have thus been de.scribcd in the Gl a (4. 24) : 
“Brahman is ihe offering. Brahman is the oblation poureJ into the 
fire of Br.thman. Brahman verily shall be reached by him who 
always sees Brahman in action, ” 

II 11 

36. (Thifi Brahman is) hirihles.s, free from .sleep and 
dream, without name and form, ever-effulgent and omni¬ 
scient. Mothing has to be done in any way (with respect 
to Brahman). 
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Sankara’s Commentary 

t 

Brahman is both within and without as well as 
unborn, as there is no cause for its passing into birth. 
For. we have already stated that (the phenomenon of) 
birth is seen on account of the ignorance (of the real 
nature of a thing), as* is the case with the rope giving 
birth to the (illusion of the) snake. It is birthlcss 
because all ignorance is destroyed by the knowledge of 
Truth which is the Atman. Hence it is free from slecp^; 
for, Atman, which is, by nature, non-dual, is always free 
from sleep the nature of which is that of beginningless 
delusion characterised by ignorance. Therefore it is 
free from dream.^ Names and forms which are ascribed 
to it arc due to the ignorance of its real nature. These 
names and forms are destroyed by Knowledge. It is 
like the (destruction of the illusion of the) snake seen 
in the rope. Hence Brahman cannot be described by any 
name, nor can it be in any manner described to be of 
any form.’ \To support this, there are such Sruli passages 
as, “From which words come back,” etc. Moreover, 
it* is ever effulgent or it is of the very nature of efful¬ 
gence. For," it is free from (the ideas of) manifestation 
and non-manifestation characterised by wrong appre¬ 
hension and non-apprehension. Apprehension and non¬ 
apprehension are (as inseparable) as day and night. 
Darkness is the characteristic of ignorance. These are the 
causes of the non-manifestation (of the real nature of 
Atman). These® are absent in Atman. Moreover, Atman 
is always of the nature of consciousness and effulgence. 
Therefore it is reasonable to speak of Atman as ever- 
effulgent. It is all-knowing, that is to say, Atman is all 
that exists and Atman is consciousness (awareness) itself. 
As regards such Brahman (/.c., the one that knows such 
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Brahman) no action can be enjoined, as may be i i the case 
of others, who (on account of their ignorance of the real 
nature of Brahman) are asked to practise conctmtration, 
etc., on the nature of Atmun. The’ purport is that besides 
the destruction of ignorance it is not possible to prescribe 
any disciplinary action (for the knowledge of Brahman), 
as Brahman is always of the nature of puritj, know¬ 
ledge and freedom. 

The nature of Brahman, which is the subject-matter under 
discussion is thus described in other ways. The purport of the 
Karika is that apart from the realisation of one’s identitj with the 
attributeless Brahman no etfort is to be made by him. The 
categorical imperative of Kant has no meaning for a knower of 
Atman. Y^jgic Samadhi is not the same as the goal of Jndna Yoga 
as described in the philosophy of Advaita Veddnta or iht Kdrikd. 

^ As, (ic.—The phenomenon of the rope producing the snake 
is due to ignomnce of the real nature of the rope. 

“ Sleep—SU'.ep or NUlnt means the non-apprehension of objects, 
as is ihe characteristic of the mind in deep sleep. In il e causal 
world this Nidi a or ignorance is known to be beginnirgless, as 
no beginning of it can be found. 

’ Dream —The dream or Svapna is characterised by wrong 
apprehension of objects. This is not possible in tlie case of Atman 
which is of the nature of eternal purity, knowledge and illunination. 

■* It is, >yfc.--The Atman is that which gives us the idea of light. 
It is not itself what is described as light in the waking stt te. 

’’ For, f tc.—The ideas of non-apprehension and wren ; appre¬ 
hension are correlatives. The one implies the other. Simi arly the 
ideas of manifestation and non-manifestation are corielatives. 
When an empirical Jiva becomes oblivious of himself, as in deep 
sleep, he is said to be in a state of non-manifestation chan cterised 
by the non-perception of objects. Similarly, the emi)irii:al Jiva 
is said to be manifested, as in dream or waking state, when h; appre¬ 
hends objects in a wrong way, i.e., not us they are in thsir true 
character which is the non-dual Brahman. But Brahman cannot 
be identified with the dualistic concepts of non-apprehension or 
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wrong apprehension and non-manifestation or manifestation, as 
it is the witness of all these conditions. 

‘ These are, etc .—The ideas of manifestation and non-mani¬ 
festation cannot inhere in Atman from the standpoint of Reality. 
These are attributed to Atman, as one says that Atman is unmani- 
fested to us previous to the realisation of knowledge and it is mani¬ 
fested to us subsequent to that realisation. These statements arc 
made from the empirical standpoint. But Brahman is always of 
the nature of illumination which never decreases or increases under 
any circumstances. In common parlance the advent of day and 
night is associated with the rising and the setting of the sun. But 
the sun neither rises nor sots. It is always bright and effulgent. If 
one takes his stand in the sun he sees neither the night nor its corre¬ 
lative the day. But if a man is away from the sun, he imagines the 
rising and setting of the sun and consequently experiences day and 
night which have no meaning from the standpoint of the sun. 

’ The purport, etc .—All imaginations regarding Samadhi, etc., 
may have their application in the state of ignorance when one does 
not realise the ever-illumined nature of his self. 

gsfJTF-fr: II H 

37. {This Atman is) beyond all expression by words 
beyond all acts 0 /mind', {It i.s) all peace, eternal effulgence, 
free from activity and fear and attainable by concen¬ 
trated understanding {of the Jiva). 

Sankara’s Commi-ntary 

Now is explained the reason for indicating Brahman 
as without name, etc., as stated above. The word 
Ahhilapa, meaning expression, denotes here the instru¬ 
ment of sound by which all sounds are expressed. 
Brahman is beyond speech. The instrument of sound 
is used in the sense of metonymy, i.c., it also implies 
other instruments of sense-knowledge. The purport 
is that the Atman is beyond all external sense-organs. 
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Similarly, it is beyond all activities of the mind. The 
word "Chinta” in the text stands for “mind" (or the 
internal organ of thought). For, the Sruti says, “It is 
verily without Prcina and without mind”, “It is higher 
than the imperishable Supreme.” It is all peace as it 
is free from all distinctions. The Atman is i;ver-efful- 
gent, that is to say, being of the nature of self-con¬ 
sciousness which is its very essence, it is eternal light. 
The Atman is denoted by the word Samddhi' iis it can 
be realised only by the knowledge arising out of the 
deejiest concentration (on its essence) or, the Atman is 
denoted by Samddhi because the Jlva concentrates his 
mind on Atman. It is immovable, i.e., beyond change. 
Hence, it is fearless as it is free from change. 

1 SatnUdhi —This stale of complete identity with non-dual 
Brahman, arrived at as a result of discrimination and negation of 
phenomena, is the Vedantic conception of Samddhi (wliic h is quite 
different from any mystical or mechanical state described as 
Samddhi in the Yoga system). 

51^ ?r m ^ i 

STlflTH^ URTIsrri^ H»Irli iTrFI, || || 

38. In that Brahman which i.s free from all acts of 
mind there i.'i neither any idea of acceptance nor any idea 
of giving lip {of anything). Established in the Atman 
{Self), knowledge attains to the state of birihlessness 
and sameness, that is to say, changelessness. 

.^ANKARA’S Commentary 

As Brahman alone has been described in the previous 
text as Samddhi {i.e., the sole object of concentration) 
and as free from activity and fear, therefore in that 
Brahman there^ is nothing to accept nor is there anything 
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to give up. For, acceptance or abandonment is possible 
only where there is change or the possibility of change. 
But both these are inconsistent with Brahman—as 
nothing else exists which can cause a change in Brahman, 
and further because Brahman is without parts. There¬ 
fore, the meaning is that in brahman there is no possibility 
of either accepting or givimi up anything. The purport 
of the Karika is this; flo\\ can there be any acceptance 
or abandonment (in Brahman) where, in the absence of 
the mind, no^ mentation whatsoever is possible ? When 
the knowledge of Reality v hich is the Self, ensues, then 
Knowledge, for want of any object to rest upon, becomes® 
established in Atman, like (fie heat of fire (in the absence 
of fuel). Ajdti, i,e., free Irom birth. It attains to the 
state of Supreme non-duality. Thus is concluded, by 
means of reasoning and Scriptural authority what was 
stated before as a proposiiion in the following words: 

Now I shall describe tlv'i non-dual Brahman which is 
free from limitation and birth and which is the same 
everywhere.” Everything i Ise, other than the knowledge 
of Reality which is the Self, birthless and homogeneous, 
implies limitation. The also says, “O Gargi, he who 
departs from this world without knowing that Imperishable 
One, is, indeed, narrow-mmded.” The purport is that 
everyone, realising this knowledge, becomes established in 
Brahman and attains to the fulfilment of all desires. 


This Karika tells us that the changeless non-dual Brahman is 
beyond all injunctions, mandai iry or prohibitory, as enjoined by 
Scriptures or society. These injunctions apply only to the realm 
of ignorance. 

^ There is, etc .—All ethics, pi escribing moral codes to be followed 
or immoral acts to be shunnc.l, apply to the dual world. They 
have no meaning in respect of Br.ihtnan or the Knower of Brahman, 
which are fflentical. 
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’ No mentation —For, it is the activities of the mind alone which 
conjure up the phenomena of a dual world with all i s injuctions, 
prohibitory or mandatory. 

® Becomes, etc .—Knowledge of Brahman is the same as Brahman. 

%FT^r II '-iA II 

39. This Yoga, which is uot in touch witf anything^ 
is hat'd to he attained by all Yogis (in general). The Yogis 
arc afraid of it, for they see fear in it where there is really 
fearlessness. 

Sankara’s Commentary 

Though^ such is the luature of the knowlecge of the 
Supreme Reality, yet it is described in the Upanishads* 
as Yoga not in touch with anything: for, it is free 
from till touch implying relations (with ob ects). It 
is hard to be attained by the Yogis^ who are devoid 
of the knowledge taught in the Vedanta philosophy. 
In other words, this truth can be realised only by the 
efforts culminating in the knowledge of Aitnrn as the 
Sole Reality. The Yogis shrink from it, which is free 
from all fear, for"! they think that this Yoga brings about 
the annihilation of their .self, fn other words, he Yogis, 
being devoid of discrimination, who, through fear, 
apprehend the destruction of their self, are afraid of 
it which is, in reality, fearlessness.^ 

^ Though, etc .—The word “ Yoga" signifying union, generally 
mean.s contact between two. But derivatively Jnana-ioga is not 
in touch witli any idea or object, as there exists nothiig else but 
the non-dual Brahman. Therefore it is called the A.fi>arsa-Yoga, 
i.e., a spiritual discipline which does not admit of relaiicn or touch 
with anything else. 



214 


MAND OKYOPANISHAD 


[III -40 


* Upanishads—-The Upanishad says that the knowledge of 
Atman is ever uncontaminated by any touch of action sinful or 
virtuous. 

® Yogis —That is to say, those who are called Yogis according to 
Patanjali. Their aim is to attain to the trance-condition by some 
mystical or mechanical means and thereby become oblivious of 
the miseries of the world. But Vedanta says that the world as it 
is, if seen in its true character, is Brahman. 

* For, etc .—The Yogis are afraid of losing their individual 
consciousness which is the pivot of enjoyments in the world. But 
Vedanta says that the true nature of an individual is his identity 
with the non-dual Brahman. The idea of individual existence is 
due to the ignorance of one’s own nature. 

® Fearlessness —Brahman is fearless because it is ever-free, 
ever-illumined and ever-pure. There is nothing else of which it 
can be afraid. Fear comes from the sense of duality. 

^l^iFi^rr(urT)’3; i 

=^11 yo n 

40. The Yogis {who do not follow the method of 
Jnana-Yoga as described in the Karika) depend on the 
control of their mind for fearlessness, destruction of misery, 
the knowledge of self and eternal peace. 

Sankara’s Commentary 

Those^ who regard mind and the sense-organs, when 
seen apart from their identity with the very nature of 
Brahman, as mere imagination,—like that of the snake 
when seen apart from its identity with the rope—and 
who thus deny the sole reality of the mind and the sense- 
organs [independent of Brahman), i.e., those who look 
upon themselves as of the very nature of Brahman, 
spontaneously enjoy, as quite natural to them, fearlessness 
and eternal peace known as Freedom, (perfect knowledge) 
for which they (the Jnanis) do not depend upon any 
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mechanical effort (such as the control of the mind, etc.). 
We have already stated that no duty (effort), whatsoever, 
exist for the Jnani. But those other Yoyjs who are also 
traversing the path (leading to Truth), hut who possess 
inferior- or middling understanding and who^ loo< upon 
the mind as separate from but related to Atman, and 
who'' arc ignorant of the knowledge regarding the reality 
of-the Yoyi'i belonging to this class can experi¬ 
ence fearlessness as a result of the discipline of the mind. 
To them' the destruction of mi.sery is also dependent upon 
mental control. The ignorant can never expcrierce the 
cessation of misery, if the mind, (ci>nsidcred) 'elated 
to Atman, becomes active. Besides, their knowledge of 
self is dependent on their control of the mind. And 
similarly, eternal peace, known as Moksha (or liberation), 
in their case, depends upon the mental discipline. 

This Karikd applies to those who look upon the mind separate 
from Annan and think that peace, knowledge, etc., depend upon 
its control. 

' Those, etc.- The JiuUii knows the mind and sense-orjans to 
be identical with the non-dual Brahman. It is like the idcniitt' of the 
snake with the rope. As the snake in the illusion of the snake in 
the rope has no e.xistence apart from the rope, similarly, the mind 
has no existence separate from Brahman. To sec the rrind as 
separate from Brahman is a freak of imagination. They, the Jnanis 
knowing this trutli, do not care for the control of the muid For, 
the mind, as such, does not exist for them. One who realises mind 
as Brahman, finds spontaneously, peace, fearlessness, etc. Fear, 
misery, etc., arc the outcome of duality. Duality is seen on account 
of the activity of the mind. But the Jmiiii .sees the idcniity of the 
mind and Brahman. Therefore duality docs not exist for him. 
Hence he does not experience any fear, misery, etc. 1 hi refore, 
peace, fearlessness, etc,, in his case are natural. 

° Inj'erinr. elr — Ihat is to say, they do not possess the sharp 
intellect that can distinguish the real from the unreal, l o' them 
the Yogic practices are recommended. 
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open, he perceives the phenomenal world. In either case, he does 
not realise Brahman, But these must not depress his htart. 

II II 

42. The mind distracted by desires and enjoyments 
as also the mind enjoying pleasure in oblivion {Irtince-like 
condition) should be brought wider discipline by the pursuit 
of proper means. For. the state of oblivion is as harmful 
as desires. 

Sankara’s Commentary 

Is untiring effort the only way for bringing the mind 
under discipline ? We say, in reply, no. One should, 
with untiring effort, follow the means,- to bn stated 
presently, in order to bring the mind under discipline, 
that is to say, bring it back to Atman,^ when the mind 
turns towards objects of desires and enjoymenrs. The 
word Laya"^ in the text indicates Sushupli, i.e., deep 
sleen in which state one becomes oblivious of all things. 
The^ (injunction implied in the) words “should be 
brought under discipline”, should also be applied in 
the case of the mind when it feels happy, that i^ to say 
free from all worries in the state of Laya or oblivion. 
Why should it be further brought under discip ine if it 
feels pleasure (in that state)? It is thus replied : Because 
the state of oblivion is as'* harmful as desire, the mind 
should be withdrawn from the state of oblivi.m as it 
should be withdrawn from objects of enjoynieit. 

One practising Yoga meets with four kinds of obstacles which 
are in his way of realising the Highest Reality. They are known 
as Laya (;i state of oblivion analogous to Yogic Samudi i or deep 
sleep), Vikdu'pa (distraction), Sukha (happiness in tempera y success) 
and Rdga (attachment to any particular phase of realisat-on). The 

to 
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mind should be trained to keep away from these obstacles. The 
means are described in the next Karika. 

1 Atman —It is because the ultimate aim of all spiritual practices 
is the realisation of Atman or the true nature of the Self. 

® Laya —The state of Laya realised by the Yogi in Samadhi 
is non-different from the state of Sushupti or deep sleep. Both are 
characterised by the absence of subject-object relationship. Again 
in both these states, the student is not aware of the real nature of 
his self. The difference between the two states is this : The Yogi 
can induce Samadhi at his mere will, but Sushupti, for an ordinary 
man, is not under his control. 

^ The words, etc. —The state of Samadhi induced by Yoga should 
not be considered as the goal. No doubt, one feels a sort of pleasure 
in such Samadhi on account of the absence of worries consequent 
on the withdrawal of the mind from external objects, but this does 
not indicate that the Yogi has realised the Supreme Truth. Seeking 
after pleasure or the avoidance of misery indicates the exhaustion 
of the inquiring mind. The real seeker after Truth cannot rest 
satisfied till he has attained to it. 

* As harmful, etc. —It is because both these states are charac¬ 
terised by the absence of the knowledge of Atman. Thirst for 
external objects and attachment to the pleasure one feels in SamSdhi 
are equally harmful for the realisation of Truth. A Yogi can realise 
Truth if he supplements his own method by the Vedantic discipline 
of discrimination between the real and the unreal, and meditation 
on the nature of Atman. 

3T^ II II 

43. The mind should be turned back from the enjoy¬ 
ment of pleasures, remembering that all this is attended 
with misery. If it be remembered that everything is the 
unborn (^Brahman), the born {duality) will not be seen. 

1§ankara’s Commentary 

What is the way of disciplining the mind ? It is thus 
replied; Remember that alR duality is caused by Avidyd 
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or illusion and therefore afflicted with misery. Thereby 
dissuade the mind from seeking enjoyments procuced by 
desires. In other words, withdraw the mind rom all 
dual objects by impressing upon it the idea of i.'omplete 
non-attachment.^ Realise from the teachings of the 
Scriptures and the Acharyas that all this is verily the 
changeless Brahman. Then you will not see anything 
to the contrary, viz., duality; for it does not exist. 

It has been said in the previous Kiinka that the mind should be 
disciplined by following the right method. This verse of the Karikh 
points out complete detachment to be the right method. 

* AH duality, e/c.All dual objects, on account of their change¬ 
able and ncgatable nature, are attended with mi.sery, 

® Non-attachment —It implies the spirit of dispass on for all 
dual objects, because they are always associated with misery. 

44. If the mind become.v inactive in a atute of oblivion 
awaken it again. If it i.v di.viracteJ, bring it hark to the 
state of tranquillity. (In the intermediary .'state < know the 
mind containing within it desires in potential form. If the 
mind has attained to the state of equilibrium, t.ien do noj, 
disturb it again. 

^.ANKARA’S AOMMfNTARY 

When* the mind is immersed in oblivion, i.e., in 
' Sushunti, then rouse it up by means of knowledge and 
by detachment. That is to say, turn the rrind to the 
exercise of discrimination which leads to the knowledge 
of the Self. The word “Chitta" in the text hears the 
same meaning as "Manas” or mind. Bring/* the mind 
back to the state of tranquillity if it is distracted by the 
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® From, etc ,—This intermediary state also should not je taken 
as the state of Ultimate Realisation. 

II II 

45. (The mind) should not he allowed to enjoy the 
bliss that arises out of the condition o/Samadhi. it should 
he freed from attachment to such happiness thre ugh the 
exercise of discrimination. If the mind, once attaining 
to the state of steadiness seeks externality, then it should 
be unified with the Atman, again, with effort. 

Sankara’s Commentary 

The seeker should not taste that happines; that is 
experienced by the Yogis seeking’ after Sami'dhi. In 
other words, he is not to be attached to that hi.ppiness. 
What then should be done by the student? H; should 
be unattached to such happiness, by gaining knowledge 
through discrimination, and think that whatever happi¬ 
ness is experienced is false'^ and conjured up by ignorance. 
The mind should be turned back from such hippiness. 
When, however, having been once withdra\/n from 
happiness and fixed on the state of steadiness, che mind 
again manil'csts its outgoing propensities, theti control 
it by adopting the above-mentioned® means; and with 
great care, make it one"* with Atman; that s, make 
the mind attain to the condition of pure existence and 
thought, 

The purpose of this Karika is to dissuade the mind from enjoy¬ 
ing the happiness that the Yogis experience in the state of Samadhi. 

’ Seeking, etc .—That is in the state of Samadhi, the Yogi fails 
to see that the non-dual Brahman alone exists. He seeks Samadhi 
because lie believes in the existence of the mind as separate from 
Atman, and therefore tries to control it. By some mechanical 
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means he brings the mind to a state of inactivity and thus makes 
himself free from all worries. But this is not the Vedantic goal of 
Truth. 

False All objects which are experienced by us are changeable 
and negatable. Therefore they are unreal. 

^ Above-mentioned—i.e., discrimination, etc. 

truth is that the mind is identical with Atman. 
Mind is Atman. It is only through ignorance that we separate the 
mind from Atman. 

.. 3:^5^ n n 

46. When the mind does not merge in the inactivity 
of oblivion, or become distracted by desires, that is to sav, 
when the mind becomes quiescent and does not give rise 
to appearances, it verily becomes Brahman. 

Sankara’.s Commentary 

When the mind brought under discipline by the 
above-mentioned! methods, does not fall into the oblivion 
of deep sleep, nor is distracted by external objects, that 
is to say, when the mind becomes quiescent^ like the 
flame of a light kept in a windless place j or when^ the 
mind does not appear in the form of an obfect,—^when 
the mind is endowed with these characteristics, it verily 
becomes one^ with Brahman. 

^ Above-mentioned, etc.—i.e., the practice of knowledge and 
discrimination. 

^ Quiescent—This, steadiness is quite different from the condi¬ 
tion of Samadhi. In this steady condition the mind realizes the 
non-dual Brahman alone everywhere. 

When, etc, ^The external objects are nothing but the activities 
of the mind itself. Comp. Kdrika 3.31, 

One, etc, ^Then the mind realises its real nature. 
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2?TFcr | 

sTsm^JT ?q?r ^lir q^=^^ci n sva || 

47. 77/w highest bliss is based upon the realisation 

of Self, it is peace, identical with liberation, indescribable 
and unborn. It is further described as the cmniscient 
Brahman, because it is one with the unborn Self which is 
the object sought by Knowledge. 

Sankara’s Commfntary 

The above-mentioned bliss which is the highest^ 
Reality and which is characterised by the knowledge of 
the Atman is’^ centred in the Self. It is all peace, charac¬ 
terised by the cessation of all evils. It is the same as 
liberation.* It is indescribable as' nobody ii able to 
describe it; for, it is totally different from a.l objects. 
This ultimate bliss is directly realized by the Yogis.^ 
It is unborn because it is not produced like anything 
resulting from empirical perceptions. It is identical 
with the Unborn which is (he object sought 5y Know¬ 
ledge. The Knowers of Brahman describe this bliss 
verily as the omniscient Brahman, as it is idertical with 
that Reality which is omniscient. 

Now is described the nature of the mind in the state oT the highest 
realisation. 

' highest —It is distinguished from the happiness described in 
Karikd 45, which is of the same class as relative bliss. 

• Is centred, etc .—This is to show that Self-realisat on does not 
depend upon anything e.\ternal to itself. 

“ Liberation^yUe. state of liberation, on account of its identity 
with Truth, is characterised by the attainment of all-absorbing 
happiness and cessation of all miseries. 

* As, etc .—-It is because this happiness transcend; all subject, 
object relationship. 
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‘ Yogis —^These Yogis are not like the ordinary ones. The 
nature of their Yoga has been described as the Asparsa Yoga in 
KarikS 3. 39. 

"^^4 «r5r H n 

48. No Jiva is ever born. There does not exist any 
cause which can produce it. This is the highest Truth 
that nothing is ever born. 

Sankara’s Commentary 

All these ideas regarding the discipline of the mind, 
evolution resembling the creation of forms from iron 
and clay, as well as the ideas regarding devotional 
exercises, are given as meansi to the realisation of the 
nature of the Ultimate Reality, They have, in them¬ 
selves, no meaning whatsoever. The® truth regarding 
the Ultimate Reality is that no Jfva is ever born. The 
Jiva whom one knows as the agent and the enjoyer is 
not born in any way whatsoever. Therefore, no cause 
can ever exist which may produce the Jiman which is, 
by nature, unborn and non-dual. In other words, no 
Jiva can ever be born, as the cause which may produce 
it does not exist. Of all the (relative) truths described 
above as means (for the realisation of the Ultimate 
Reality), this alone is the Supreme Truth that nothing 
whatsoever is ever born in or of that Brahman which is 
of the nature of the Ultimate Reality. 

Various empirical means such as the practice of Yoga, etc., have 
been suggested above. If these means which naturally are related 
to the dual realm be true, then the position of the non-dual Brahman 
cannot be maintained. If these means be untrue, then they cannot 
serve any purpose. To remove this difficulty this Karika suggests 
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that these means help us to realise Brahman ; but they do not reveal 
Brahman. 

* Means —These means have their applicability only in the 
realm of duality where a man, through ignorance, doe;, not know 
his real nature. 

’ The truth, etc .—^The Ultimate Truth is that there is only one 
entity which may be called either Jiva or Brahman. The JJva as 
separate from Brahman, does never exist. 

Here ends the third chapter, on Advaita, ol the 
KSrikS of GaudapSda with the Commentary of 
^ri Sankara. 



Sum Salutation to ^tal^nran 

CHAPTER IV 

QUENCHING OF FIRE-BRAND 

f^?:r ^r^q; n ? n 

1. / bow to that best among men who by means of 
knowledge, which is like Akasa and non-different from the 
object of knowledge (i.e., the Dharma), realised the nature 
of the Dharmas (i.e., /Ae Jivas) which are, again, like the 
Akasa. 

Sankara’s Commentary 

The proposition regarding Advaita (as the Supreme 
Truth) has been based upon scriptural evidence, byi 
determining the nature of Aum. That proposition has 
been established by proving^ the unreality of the dis¬ 
tinction implied by the external objects (of experience). 
Again the third chapter dealing with Advaita has directly 
established the proposition on the authority of scripture 
and reason with the concluding statement^ that “This 
alone is the Ultimate Truth ”, At the end of the previous 
chapter it has been hinted that the opinions of the 
dualists and the nihilists, who are opposed to the philos¬ 
ophy of Advaita which gives the true import of the 
scriptures, bear the name of true philosophy. But that 
is not true because of their mutual contradictions and 
also because of their being vitiated by attachment to their 
own opinions and aversion to those of others. The 
philosophy of Advaita has been extolled as the true 
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philosophy on^ account of its being free from any vitia¬ 
tion (referred to above regarding the theories of the 
dualists and nihilists). Now is undertaken the chapter 
styled Alatasanti (i.e., on the quenching of the fire-brand) 
in order to conclude the final examination for ;he estab¬ 
lishment of the philosophy of Advaifa, by following the 
process known as the method® of disagreement, which is 
done by showing here in detail that other systejns cannot 
be said to be true philosophy. For there are mutual 
contradictions implied in them. The first verse has for 
its purpose the salutation to the promulgator* of the 
philosophy of Advaita, conceiving him as identical with 
the Advaita Truth. The salutation to the teacher is made 
in commencing a scripture in order to bring the under¬ 
taking to a successful end. The word "Aldhkalpa'* 
in the text means resembling Akdsa, that is to sty, slightly’ 
different from Akdsa. What is the purpose of such 
knowledge which resembles Akasal By such Knowledge 
is known the nature of the Dharmas^ {i.e., the attributes 
of Atman). The attributes are the same as the substance. 
What is the nature of these Dharmas ? They ilso can be 
known by the analogy* of Akasa, that is to say, these 
Dharmas also resemble Akasa. The word '".fr.eydhhinna” 
in the text is another attribute ai ‘ Jndnand or Knowledge 
and means that this knowledge is nol^® sejiarate from 
the Atmans (JJvas) w'hich are the objects of knowledge. 
This identity of the knowledge and the know able is like 
the identity of fire'' and heal and the sun and its light. 
1 bow to the God, known as Ndrayana}'^ who by 
knovdedge, non-different from the nature of Atman (the 
object of knowledge) and which resembles Akasa, knew 
the Dharmas which, again, may be compared to Akasa. 
The import of the words ^ Dvipadam Varam” (Supreme 
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among the bipeds), is that Ndrayana is the greatest of 
all men, characterised by two,legs, that is to say, He is 
the "Purushottama", the best of all men. By the adora¬ 
tion of the teacher it is implied that the purpose of this 
chapter is to establish, by the refutation of the opposite 
views, Advaita which gives the philosophy of the Ultimate 
Reality, characterised by the identity of the knower, 
knowledge and the object of knowledge. 

* By the, etc. —This has been done in the first chapter of the 
book, viz., the Agama Prakarana which deals with the subject- 
matter from the scriptural standpoint. 

* Proving, etc. —This has been done in the second chapter. 

* Statement — Comp, the 48th verse of the Karika of the third 
chafer. 

* On account, etc. —One of the tests of Truth is that it does not 
contradict anything. The Ultimate Truth is that by knowing which 
everything else becomes known. The fact of non-duality satisfies 
this condition and therefore it is called the Ultimate Truth or Reality. 

® Method of, etc. —^This is one of the processes of inference ; 
the other is known as the method of agreement. It has been shown 
in the second chapter that what is caused or what comes into being 
is unreal. Here it is shown that what is not untruth is not caused 
also. That is to say, the Kdrikd will show in this chapter the absence 
of causality in Atman and thus establish the Ultimate Reality of 
Self. 

® Promulgator, etc.—Narayarta or the Lord Himself is said to 
be the promulgator of this philosophy which was handed down 
to Gau<Japada. The salutation is made to Narayana at the com¬ 
mencement of the chapter. 

’ Slightly, etc.—Akdsa or ether contains within it elements of 
inert matter. Therefore it is slightly different from knowledge 
which is all sentiency. The analogy is made with reference to the 
all-pervading characteristic of Akdsa which is similar to Jndnam 
or knowledge. 

® Dharmas —The word “ Dharma ” literally means “ attribute ”. 
Attribute, according to Vedanta, is non-different from substance. 
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Hence “ Dharma” also is non-difTerent from Brahman. The word 
Dharma is, in the texts, synonymous with knowledge or Jnanam. 
The woi d “ Dharma ” is used by Gaudapada to mean “ JUa ” or 
embodied being. ‘Vivo ” is identical with “knowledge", ‘Brahman”, 
The plural number is used on account of the plurality of “ JIvas 
which ill admitted from the empirical standpoint. 

® Analogy, etc. —The Jiva is, as Brahman is, in reility, as all- 
pervading as the Akaia (or Jniinani). 

Not separate, etc. —If knowledge is intrinsically separate from 
its object, i.t., the Jiva or the Brahman, then one can never know, 
by such knowledge, the nature of Jiva or Brahman, ' ’he knower, 
knowledge and the object of knowledge are really identical and 
denote 'he same Reality. 

Fife, etc. —That is to say, from the standpoints of the fire and 
the sun, the heat and the light are identical with the lire ind the sun. 

Ni'iruyaija —The story runs thus ;—In ancient times Gauda¬ 
pada retired to Badarikasramo, in the interior of the Himalayas, 
and there worshipped with great austerity the human fgure of the 
Alniight.v Lord. 

I ftfT: | 

ii •: ii 

2. I salute this Yoga known as the AsparSa (i.e., 
free from all touch which implies duality), taught through 
the scripture ,—the Yoga which promotes the happiness 
of all beings and conduces to the well-being cf all and 
which is free from strife and contradictions. 

Sankara’s Commentary 

Now salutation is made to the Yoga taught by the 
Advaita Philosophy, in order to extol it. ’"'he word 
.4sparsayoga^ in the text means the Yoga which is always 
and in all respects free from sparsa or relationship with 
anything and which is of the same® nature as Brahman. 
This Yoga is well known as the Asparsayoga to all 
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Kuowers of Brahman. This Yoga is conducive® to the 
happiness of all beings. There are certain forms of Yoga 
such as Tapas or austerity, which though conducive to 
the supreme happiness, are associated with misery. But 
this is not of that kind. Then what is its nature ? It 
tends to the happiness of all beings. It may however be 
contended that the enjoyment of certain desires gives 
pleasure but certainly does not tend to one’s well-being. 
But this Asparsayoga conduces to both* happiness and 
well-being. For,f it never changes its nature. Moreover, 
this* Yoga is free from strife, that is to say, in it there is 
no room for any passage-at-words, which is inevitable 
in all disputes consisting of two opposite sides. Why so ? 
For, it is non-contradictory’ in nature. To this kind of 
Yoga^ taught in the scripture, I bow.® 

* Asparsayoga—As a matter of fact there is a contradiction 
involved in this word. For, the word “ Asparsa ”, meaning free- 
dom from relation, indicates only non-duality which by its very 
nature has no contact with any other thing, as such a thing is ever 
non-existent. The word Yoga, ‘meaning contact’ implies more 
than one, Gaudapada names the path of knowledge as Asparsa¬ 
yoga, as the word Yoga was used in his time also to denote the method 
for realising the Ultimate Truth. 

Same nature, etc. ^The Jnanam through which the aspirant 
realises Brahman is identical with Brahman itself. 

® Conducive, etc .—Because Jndna Yoga is the surest and most 
direct method for the realisation of the highest Truth. 

* Both, etc.—It is because the aim of this Yoga is the realisation 
of Self which is of the nature of Existence-Knowledge-Bliss- 
Absolute. 

® For, etc. The idea of duality and change, implying loss, is 
at the root of all miseries. This Yoga enables us to realise the Self 
which is free from all ideas of change. 

® This yoga, etc.—The> non-dualist knows that even those who 
come to quarrel with him are, in reality, his own self. Therefore 
he does not look upon any one as his opponent. 
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’’ Non-contradictory —One who knows everything as his own 
self does not contradict others. For, one cannot contradict his 
own self, 

* Bow —The salutation is meant to direct the attention of the 
students to this most valuable and easy way of realising the Truth. 

ft i 

'rfm ^ il 

3. Quarrelling among themselves, some disputants 
postulate that an existing entity undergoes evolution, 
whereas other disputants, proud of their understanding, 
maintain that evolution proceeds from a ncn-existing 
entity. 

§a.nkara's Commentary 

How do the dualists quarrel with one another ? Tt 
is thus replied:' Some disputants, such as the followers 
of the Samkhya system, admit production as the effect 
of an entity that is already existent. But this is not the 
view of all the dualists. For the intelligem followers 
of the NyJya and the Vaiseshika systems, th,.tt is to say, 
those who believe that they possess wisdom maintain 
that evolution proceeds from a non-existing cause. The 
meaning is that these disputants, quarrell ng among 
themselves, claim victory over their respective opponents. 

^ The disputation among the dualists is mentioned here in order 
to make clear the non-contradictory nature of the non-dualists. 
All the dualists believe in the act of creation or evo ution, 

ff n v ii 

4. The existent cannot (again) pass into (birth) 
existence. Nor can the non-existent be born or come 
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into being as existent. Thus disputing among themselves, 
they, as a matter of fact, tend to establish the Advaita 
view and support the Ajati or the absolute non-evolution 
{of what exists). 

Sankara’s Commentary 

What do they, by refuting each other’s conclusions 
and quarrelling among themselves, really establish ? 
Tt is thus replied :—No^ entity which is already in 
existence can again pass into birth. The reason is that 
as entity, it already exists. It is just like the Atman, 
which already being in existence, cannot be born again 
as a new entity. , Thus argues the supporter of evolution 
from n m-ens (i.e., from a non-existing cause) and refutes 
the Samkhya theory that an existing cause is born again 
as an effect. Similarly, the follower of the Samkhya 
theory refutes the supporter of the nun-enj view regarding 
creation by a non-existing cause. He declares that a 
non-existing- cause, on account of its very non-existence, 
cannot, like the horns of a hare, produce an effect. 
Thus® quarrelling among themselves, by supporting 
“existent” and “non-existent” causes, they refute their 
respective opponent’s views and declare, in effect, the 
truth that there is no creation at all. 

1 No, e/c.—This is the view of the followers of the Naiyayika 
and Vaissshika systems. According to them, an existing entity 
cannot be born as an effect. If an entity already exists, it is not 
said to be produced again. This view can be stated thus A 
cannot produce B, as A is always A and B is always B. It may 
be contended that A + C may produce B. Therefore C is some¬ 
thing which does not exist in the cause A. Therefore the effect B 
does not come out of the cause A. 

® Non-existing, etc .—This is the view of the followers of the 
Samkhya system. According to them, the existing entity cannot 
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undergo any annihilation ; nor can the non-existing entity pass 
into existence. The existing entity is existent in times, past, present 
and future. A non-existing entity, such as the child c f a barren 
woman, is always non-existent. By " birth ”, the Sami-hyas mean 
manifestation and by “ death ”, they understand the remrn of the 
effect into the cause. The sesame seed produces od. It means 
that oil, already existent in the seed, manifests itself in. the form of 
the effect when the seed (the cause) is pressed. But one cannot 
get oil by pressing sand, as oil is never present in the sand. The 
clay which contains in potential form the pot, manifetts the pot. 
Again the destruction of the pot means its going back to ;he original 
cause, r/.:., the clay. There is no absolute destruction of the pot. 

’ Thus, etc .—Both the theories are based upon cauiiality. But 
by refuting each other, they, in fact, refute causality itself. For, 
if an existing thing is produced from an existing cause (as the 
Sdmkhyus profess) then there cannot be, in truth, any cau;al relation. 
Similarly, it i.s absurd to say that a positive thing can be produced 
by a noa-existing cause. Thus the entire theory of ;ausality is 
refuted. This only establishes the Advaita position of ijSti which 
means that there is no act of creation or manifestatioi, 

Pf %: ewmit II II 

5. Wf approve the Ajuti or non-creation aeclared by 
them. We do not quarrel with them. Now, hear from us 
{the Ultimate Reality) which is free from all disputations. 

Sankara’.s Commentary 

We simply accept the view of the Ajdii or tfe absolute 
non-cattsation declared by them* and say,“Let it be so”. 
We do not quarrel with them by taking either tide in the 
disputation. In other words, like them, V'C do not 
quarrel with each other. Hence Oh ye pupils, know 
from us the Ultimate Reality as taught by us, which is 
free from dispute. 
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^ TAem—The followers of the Sdmkhya as well as the Nydya 
and the Vaiseshika systems. 

Both schools by finding fault with each other’s views regarding 
‘ causal ’ relation tend to establish the truth of Ajati or the absolute 
non-manifestation of Atman. With regard to causality, we accept 
that theory that is not refuted by any party, but which must be 
admitted by all, viz., Ajati. 

|| ^ ii 

6. The disputants (i.e., the dualists) contend that 
the sver-unborn (changeless) entity (Atman) undergoes a 
change. How does an entity which is changeless and 
immortal partake of the nature of the mortal ? 

Sankara’s Commentary 

The word “ disputant ” in the text includes all the 
dualists, viz., those who believe that evolution proceeds 
from an existing cause, as well as those who believe its 
opposite. This verse has aiteady been commented upon. 

For the commentary and the note of this Karika see Karika 
20 of the previous chapter, 

jt n n 

7. The immortal cannot become mortal, nor can the 
mortal ever become immortal. For, it is never possible for 
a thing to change its nature. 


8. How can he, who believes that the naturally 
immortal entity becomes mortal, maintain that the 
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immortal, after passing through birth, retains its changeless 
nature ? 

Sankara’s Commentary 

These verses have already been explained. They are 
repeated here in order to justify our view that the dis¬ 
putants mentioned above only contradict each other. 

See Kaiikas 21 and 22 of Ihe pievioiis chapter. 

51'?!%: q't || '?. || 

9. By prakriti or the inherent nature of a thing is 
understood that which, when acquired, becomes completely 
part and parcel of the thing, that which is its very character¬ 
istic quality, that which is part of it from its very birth, 
that which does not depend upon anything extrat eous for 
its origin and that which never cea\es to be itsef. 

Sankara’s Commentary 

Everd the nature of a thing in ordinary e>perience 
does not undergo any reversal. What is mean; by the 
nature of a thing? This is thus replied:—The word 
“ samsiddhi'’ means “complete attainment”. The 
nature ol'a thing is formed by such complete attainment 
as in the case of the perfected Totf/v Avho attair to such 
superhuman powers as Anima,- etc. These potrers thus 
acquired by the Yogis never undergo any transfarmation 
in the past and future. Therefore these constitute the very 
nature of the Yogis. Similarly, the characteristic quality 
of a thing, such as heat or light of fire and the like, never 
undergoes any change either in time or space, So also 
the nature of a thing which is part of it from its very 
birth, as the flying power of the bird, etc., through the 
sky, is called its prakriti. Anything else which is not 
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“Free from senility and death,” in the text sigiify free¬ 
dom from all changes^ characterised by senility, death, 
etc. Who are thus free (from all changes) ? These are 
all the Jims-, who are, by their very nature, free from all 
changes. 1 hough the Jivas are such by their \ei y nature, 
yet they think, as it were, that they are subject lo senility 
and death. By such imagination^ about their selves, 
like the imagination of the snake in the rope, they (appear 
to) deviate From their nature. This happens or account 
of their identification, through thinking, with senility and 
death. That is to say, they (appear to) fall from their 
real nature by this defect in their thought. 

' C/iwjrei'-Tlieie are six changes associated with objects in 
nature. They are birth, existence, growth, maturity, decay and 
death. 

’ /magmu/t 0/1 -That the Jivas arc subject to birth and death 
is a mere iinagittation. These states do not exist ex:ept in the 
thought of the thiukcr. Hven when the Jiva thinks him,self to be 
subject to birth and death, he is, in reality, free from thise changes. 
Such imagination cannot atVcct his real nattire as al) tie water of 
the mirage cannot soak a grain of sand in the elesen. There is no 
change of Reality in Prakriti. If one secs any change it is due to 
his Kalpand. The rope never becomes the snake. 

Tf[JTqi?r m 1%^ Ti'T rl^ II \ \ II 

11. The disputant, arcordinf; to whom the cause itself 
is the effect, maintains that the cause itself is .wrn as the 
effect. How is it possible for the cause to be unborn if it 
be said to be born {as the effect)'! How, ayain, is it said 
to be eternal if it be subject to modification (i.e., birth)? 

Sankara’s Commentary 

How is it that the Sdmkhyas, who believe in the 
evolution of an existing cau.se, maintain a view which 
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is irrational ? It is thus replied by the followers of the 
Vaihshika system : Those who say that the cause, that 
is to say, such material cause as clay, is, in itself, the 
effect; or in other words those disputants who assert 
that the cause itself changes into the effect, maintain, as 
a matter of fact, that the ever-existent and unborn cause, 
namely the Pradhana, etc., is born again as the effect, 
such as Mahat, etc. If Pradhana be born in the form of 
Mahat, etc., then how can it be designated as birthless ? 
To say that it is unborn, i.e., immutable and at the same 
time horn, i.e., passing into change, involves a contra¬ 
diction, Further, the Samkhyas designate Pradhana as 
eternal. How is it possible for Pradhana to be eternaP 
if even a part of it be affected by change ? In other words, 
ordinary experience does not furnish us with the instance 
of a jar, composed of parts, which, if broken in any part, 
can still be called permanent or immutable. The purport 
is that a contradiction is obvious in the statement that 
it is affected partly by change and at the same time it is 
unborn and eternal. 

^ Eternal —According to the Samkhya theory, the Pradhana 
or Prakriti is composed of three parts, viz., Sattva, Rajas and Tamos. 
An entity composed of parts can never be termed eternal or 
permanent. That which is composed of parts, must, in course of 
time, undergo decomposition. 


"I ^ II ? ^ II 

12. If, as you say, the cause is non-different from 
the effect, then the effect also must be unborn. Further, 
how can the cause be permanent if it be non-different from 
the effect which is horn ? 
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Sankara’s Commentary 

This verse is meant to make the meaning cf the pre¬ 
vious one clearer. If your object be to maintain that 
the unborn cause is identical with the effect, then it 
necessarily follows that the effect also becomes equally 
unborn. But it' is certainly a contradiction to say 
that a thing is an effect and at the same tim; unborn. 
There is a further difliculty. In the case of identity^ 
of the cause and the effect, how can, according to you, 
the cause, which^ is non-different from the hern effect, 
be permanent and immutable? It is not possible to 
imagine that a part of a hen is being cooked and that 
another part is laying eggs. 

If the identity of cause and effect be maintained t icn it may 
be a.sked if the cause be identical with the effect or if the effect be 
idoniicul with the cause. In the former case of identity, the effect 
becomes unborn and in the latter case the cause becornet .something 
born and loses its immutable and permanent character 

‘ /r, t'tc'.- -For, an effect is that which is born out of a cause. 

' Iclcniity. etc .—If c.iuse and effect be identical ther how can 
one distinguish between the cause and the effect'? 

' Which is, etc .—If the cause be identical with the born effect 
then the catese cannot be called permanent and immuiab c, as birth 
means change. 

This I'iew avoids this dilTiculty by denying any act of birth in 
the cause. There is only one existence, viz., Brahmai , which is 
called the cause by ignoram people whose mind is still moving in 
the causal plane. 

uTiqff ^rm % i 

ifffrrw iff II n 

13. There i.t no illustration to support the view of 
him who says that the effect is born from the unborn cause. 
Again, if it he said that the effect is produced from a cause 
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which is itself born then it leads to a regressus ad infi¬ 
nitum. 

Sankara’s Commentary 

Moreover, the disputant* who says that the effect 
is produced from an unborn cause, cannot furnish an 
illustration to support his view. In other words, it is 
consequently established that nothing is born from an 
unborn cause as there is no illustration to support this 
view. If,*® on the other hand, it be contended that the 
effect is born from a born cause, then that cause must 
be born from some other born cause and so on, which 
position never enables us to reach a cause which is, in 
itself, unborn. In other words, we are faced with an 
infinite regress. 

* Disputant—The follower of the Siimkhya system contends 
that such effects as Mahat, etc., are evolved from the unborn 
Pradhana, the cause being non-ditferent from the effect. The 
Kdrikd disproves this theory of the Sdmkhyas as well as the creation 
theory of some Ved.uuists. This theory is a nwttcr of inference. 
But there is no illustration to draw the inference. 

1 /y; etc .—If the eflect be produced from a born cause (i.c'., a 
cause which is the effect of some other cause), then there will be an 
endless regress and we shall never arrive at a cause which is, itself, 
unborn. 

11 il 

14. How can they, who (issi’--t that the effect is the 
cause of the cause and the cause is the cause of the effect 
maintain the heginninglessness of both the cause and the 
? , 

Sankara’s Commentary 

The Sruti, in the passage, “When all this has, verily, 
become his Atman” declares, from the standpoint of the 



IV-14] 


QUENCHING OF FIRE-BRAND 


241 


Ultimate Reality, the absence of duality. From this 
standpoint of the Scriptural text, it is said; The cause,^ 
i.c., the merit (Dharma) and the demerit (Atlfnrina), etc., 
has, for its cause, the effect, viz., the aggre;;ate of the 
body, etc. Similarly, the cause,^ viz., merit aid demerit, 
etc., i.s the cause of the effect, viz., the aggregate of the 
body, etc. How can disputants^ who maintai i this view, 
viz., that both the cause and the effect are with' beginning 
on account of mutual interdependence of the cause and 
the effect, assert that both the cause and the effect are 
without beginning ? In other words, this posiaon implies 
an inherent contradiction.® The Atman,* which is eternal 
and immutable, can never become cither tie cause or 
the effect. 

1 Causf, etc .—The birth in a body produces the effect, viz-, 
the merit and the demerit. 

* Cause, etc. —The merit and the demerit determine the birth 
in a body. Thus it is seen, according to this view, tie cause pro¬ 
duces the effect and the effect, in its turn, produces the cause. 

® Disputants —This is the view held by the Mimtintsakas. They 
maintain that tlie endless chain of life and death, cor sisting of the 
cause and the effect, is without beginning. It is just like the 
beginninglessncss of the hen and the egg. This view is true from 
the relative standpoint. 

* With hcginniiift— U is because the cause has its beginning 
in the effect and the effect has its beginning in the cau.se. 

® Contradiction -It is because the MimCimsakas idmitting the 
beginning of the cause and the elfect, again assert hat both ate 
without beginning. 

® .Uman, etc .— The opiionent may contend that the Atman 
has become both the cause and the elfect. The cause and the elfect 
may h.ivc a beginning because both are the modifications of Atman. 
But from the standpoint of their substratum, viz., the Atman, they 
ate without beginning. This contention is baseless is the Atman 
which is immutable, eternal and without parts cannoi undergo any 
modification in the forms of cause and effect. 
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15. Those who maintain that the effect is the cause 
of the cause and the cause is the cause of the effect, describe, 
as a matter of fact, the evolution after the manner of the 
birth of the father from the son. 

!§ankara’s Commhntary 

How does the contention of the opponent imply 
a contradiction ? It is thus replied ;—The admission that 
the cause is produced from an elTect, which is itself born 
of a cause, carries with it the contradiction which may 
be stated to be like the birth of the father from the son. 

16. In case causality he still maintained, the order in 
which cause and effect succeed each other must be stated. 
If it he said that they appear simultaneously, then they 
being like the two horns of an animal, cannot be mutually 
related to each other. 

.Sankara’s Commfxtary 

If it be contended that the contradiction, pointed out 
above, cannot be valid, then the opponent should deter¬ 
mine the order in which cause and efl'cct succeed each 
other. The opponent has to show that the “cause” 
which is antecedent, produces the “effect” which is 
subsequent. For the following reason also, the order of 
“cause” and “effect” must be shown. For, if cause 
and effect arise simultaneously, then they cannot be 
related as the cause and the effect, as it is impossible to 
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establish the causal relation between the two horns of a 
cow produced simulfaneou'ly. 

This Karikd refutes causality from the point of timi. 

Ig: 'n^gctTii?:f^irf^ ii ^ ^ ii 

17. Your came cannot be established if it be produced 
from the effect. How can the cause, which is itself not 
established, give birth to the effect ? 

Sankara’s Commentary 

How can there be no causal relation ? It is thus 
replied ;—The cause* cannot hase a definite existence 
if it is to be born of an effect which is, itself, ytt unborn, 
and therefore which is non-existent like the horns of a 
hare. How^ can the cause contemplated by ycu, which 
is, itself, indefinite and which is non-existent like the 
horns of a hare, produce an effect ? Two things which 
arc mutually dependent upon each other for their pro¬ 
duction and which are like’ the horns of a hare, cannot 
be related as cause and effect or in* any other way. 

This Kdrika proves that the very idea of the causal relation 
involves an absurdity. The contention of the opponent is this : — 
The cause and the elfecl arc dependent upon each other for their 
mutual production. A house is built for the purpose of iving. The 
thought of living results in titc building of the house. The absurdity 
of this contention is thus shown ;—The general law of causality is 
that the cause is antecedent and the effect is subseqi ent to and 
dependent upon a cause. If the effect be the cause of a cause, then 
the cause is said to be born from something which it not yet in 
existence. If the cause is to be pioduced from a non-ex stent effect, 
then the cause itself becomes non-existent. And the tause, being 
itself non-existent, can but produce an effect which t Iso is non¬ 
existent. Thus both cause and effect become non-existent like the 
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horns of a hare. Therefore they cannot be related as cause and 
effect, which relation can subsist only between two existing entities. 

' Cause, etc .—If you say that the cau.se is produced from the 
effect (which, itself, on account of its appearing after cause, is yet 
non-existent), then cause cannot be established. For, in that case 
it is also non-existent, as it is admitted to be the product of an effect 
which is, itself, non-existent. 

’ How can, etc.- If the cause itself be thus proved to be non¬ 
existent, how can it, then, produce an eficct ? If it cannot produce 
an effect, how do you call it the cause ? 

® Like, etc .—It is because both the cause and the effect have 
been proved to be non-existent. 

* In any, etc.- Any other relation, such as that of the container 
and the contained, between two things which are non-existent 
becomes an absurdity. 

I! II 

18. If the CMt.ie t.r produced from the efect and if the 
effect is, again, produced from the cause, which of the two 
is born first upon which depends the birth of the other ? 

Sankara’s Co.viMHNXARy 

Though any relation between cause and effect has 
been found to be an impossibility, yet it may be con¬ 
tended by the opponent that the cause and the effect, 
though not causally related, yet depend upon each other 
for their mutual existence. As a reply to this contention 
we ask : Which of the two, the cause and the effect, is 
antecedent to the other, upon the previous existence of 
which, the subsequent existence of the other is dependent? 

If both the cause and the cH'cct are mutually dependent, then 
how can we say that one is prior to the other ? If the priority of 
one cannot be established, then it cannot be proved that one is 
depemdent upon the other for its existence. 
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19. The inability (to reply), the ignorance (about the 
matter) and the impossibility of (establishing) the ?rder of 
succession (of the cause and the effect) clearly lead the wise 
to stick to their theory of absolute non-evolution (Ajati). 

Sankara’s Commentary 

If you think that this* cannot be explained tlien this 
inability shows your ignorance, that is to say, it demon¬ 
strates that you are deluded regarding the Knowledge of 
Reality. Again, the order of succession, poinxd out 
by you—that the effect comes from the cause and the 
cause comes from the effect—is also inconsistent.' Thus 
is shown the impropriety of the causal relation between 
the cause and the effect. This* leads the wise anting the 
disputants, by showing the fallacy in each other s argu¬ 
ments. to declare, in effect, the non-evolution of things 
(which is our opinion). 

* I'his, ?rr.--That is to say, which one ol' the cause and the 
ePTecl is antecedent and which is subsequent. It is because both 
are mutually dcpendenl. 

^ Inconsitle/il ■ See the previous Kiirikd. 

* This, I'ic. — [he followers of the Sdiiikhyci as well a> of the 
NyTiyci and t^aist shika systems, supporting respectively the evolution 
of things from an existing and non-existing cause, indkaic the 
fallacy in each other's arguments. It has also been dcnicnslrated 
that there cannot be any order of succession of cause and effect in 
the evolution. Thus the disputants ultimately support the view of 
Ajdti or non-evolution of things as slated by us. 

^ ff Ig: li Ro n 
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20. The illustration of the seed and the sprout is itself 
a matter which is yet to be proved. The middle term (that 
Ls, the illustration) which is itself yet to be proved (to be 
true) cannot he used for establishing a proposition to be 
proved. 

Sankara’s Commiintary 

(Objection)—We have asserted the causal relation 
between the cause and the effect. But you have raised 
mere verbal' difficulties to show the inconsistency in our 
statement and made a caricature of our standpoint by 
pointing out its absurdity like the birth of the father from 
the son or a causal relation between the two horns (of a 
bull), etc. We do not, for a moment, admit the produc¬ 
tion of an effect from a cause not already existent or of 
a cause from an effect not established. 

(Reply)—What is, then, your contention ? 

(Objection)—We admit the causal relation as® in the 
case of the seed and the sprout. 

(Reply)—To this we reply as follows:—The illustra¬ 
tion of the causal relation existing between the seed and 
the sprout is itself the same as the major term in my 
syllogism, that is to .say, the ® illustration itself is to be 
proved. 

(Objection)—It is apparent that the causal relation 
of the seed and the sprout is without beginning. 

(Reply)—It is not so. The beginning of all antece¬ 
dents must be admitted, as is the case with the conse¬ 
quents. As^ a sprout just produced from a seed is with 
beginning, similarly the seed also, produced from another 
sprout (existing in the past), by the very succession implied 
in the act of production, is with beginning. Therefore 
all antecedent sprouts as well as seeds are with beginning. 
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As every seed and every sprout, among the seeds and 
the sprouts, are with beginning, so it is unreasonable 
to say that any one of these is without beginning. This 
is also equally applicable to the argument of vhe cause 
and the effect. 

(Objection)—Each® of the series of the seeds and the 
sprouts is without beginning. 

(Reply)—No. The unity or oneness of such series 
cannot be justified. Even those who maintain the 
beginninglessness of the seed and the sproui, do not 
admit the existence of a thing known as the seiics of the 
.seed and the sprout apart from the seed and the sprout. 
Nor do they admit such a scries in the case of the cause 
and the effect. Therefore it has been rightly asked, 
“How do you assert the beginninglessness of the cause 
and the effect?” Other explanations being unreason¬ 
able, we have not raised any verbal difficulty. Even® in 
our ordinary experience expert logicians do not use 
anything, which is yet to be established, as .he middle 
term or illustration in order to establish relation between 
the major and the minor terms of a syllogism. The word 
Hetu or the middle term is used here in the sense of illus¬ 
tration, as it is the illustration which leads to the estab¬ 
lishment of a proposition. In the context ill istration is 
meant and not reason. 

^Vtrhal, etc .—The opponent contends that the diff cutties rai.sed 
are merely verbal. 

• As in, etc .—It is like the production of the .seed fr rm the sprout 
and vice versa. 

® The illustration, etc.- I^ankara contends that it is to be proved 
that the seed is produced from a beginninglcss sprout or the sprout 
is produced from a beginninglcss seed. 

* 4,v a .sprout, etc .—The opponent contends that the bija (seed 
or cause) is without beginning (AniieJi) because he vants to make 
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it AJa or bcginningless. But Sankara says that every bija or seed 
is produced and therefore every biJa is with beginning. Hence the 
cause cannot be AJa or birthless. 

® Bach, etc. —The opponent contends that there is a series of 
seed and there is another series of .sprout. From the ‘ seed scries 
is produced the ‘ sprout series ’ and vice versa. Similarly, from 
the ' cause series ’ is produced the ‘ effect series ' and vice versa. 

* Even, etc, —^The illustration of the seed and the sprout has 
been given by the opponent to prove the beginninglessness of the 
cause and the effect. But Sankara contends that the beginning¬ 
lessness of the seed and the sprout in the illustration has not yet 
been proved. As a matter of /act it has been shown that both the 
seed and the sprout are with beginning. Hence this illustration 
which is itself not proved, cannot be admitted in support of the 
contention. 

3f3r[^; t 

^rqirrqrflr I <{5 ^ II ^ ^ 11 

21 . The ignorance regarding the antecedence and the 
subsequence of the cause and the effect clearly proves the 
absence of evolution or creation. If the effect (Dharma, 
i.e., the Jiva) has really been produced from a cause, then 
why can you not point out the antecedent cause ? 

Sankara’s Commentary 

How do the wise assert the view of AjSti or absolute 
non-evolution? It is thus replied:—The^ very fact that 
one does not know the antecedence and the subsequence 
of the cause ana the effect is, in itself, the clearest indica¬ 
tion of absolute non-evolution. If* the effect {Dharma, 
i.e., the Jiva) be taken as produced ffrom a cause) then 
why cannot its antecedent cause be pointed out ? .Tt goes 
without saying that one who accepts birth as a fact must 
also know its antecedent cause. For, the relationship 
of the cause and the effect is inseparable and therefore 
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«annot be given up Therefore the absence of knowledge 
^regarding the cause) clearly indicates the fact of absolute 
non-evolution. 

• The very, etc .—The foct of birth can be said to be estab¬ 
lished if the order of the succession of cause and effect h; established. 
In the absence of such order there cannot be any birth or evolution. 

//, etc .—The idea of 'cause' cannot be thought of without 
the idea of ‘ effect' and vice-versa. Therefore we cannot say which 
one is antecedent. Hence the idea of evolution (.lanma), i.e., an 
.antecedent cause giving birth to a sub.sequent effect, is due to 
ignorance or Avidyii. 

Tr Tic^r ^ i 

II II 

22. Nothing, what.toever, r.v horn cither oj itself or of 
-another. Nothing is ever produced whether it he being or 
non-heing or both being and non-being. 

Sankara's Commentary 

For this reason, also, nothing whatsoevjr is born. 
That' which is (supposed to be) born cannjt be born 
of itself, of another or of both. Nothing,- whether it be 
existing or non-existing, or both, is ever borii. Of such 
an entity, birth is not possible in any manner vvhatsoever. 
Nothing* is born out of itself, i.e., from its own form 
■which in itself has not yet come into existence. A jar 
cannot be produced from the self-same Ja '. A thing 
cannot be born from another thing, which is other than 
itself, as a jar cannot be produced from ancther jar, or 
-a piece of cloth from another piece of cloth. Similarly, 
a thing cannot be born both out of itself and another, as 
that involves a contradiction.'* A" jar or a piece of cloth 
cannot be produced by both a jar and a piece of cloth. 

li 
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(Objection)—A jar is produced from clay, and a soiv 
is born of a father. 

(Reply)—Yes, the deluded use a word like “birth’” 
and have a notion corresponding to the word. Both 
the word and the notion are exanrined by men of discrimi¬ 
nation who wish to ascertain whether these are true or 
not. After examination they come to the conclusion 
that things, such as a jar or a son, etc^ denoted by the 
words and signified by the notions, or mere verbal®" 
expressions. The Scripture also corroborates it, saying, 
“All effects are mere names and figures of speech.” If 
the thing is evcr-existent, then it cannot be born again.. 
The very’ existence is the reason for non-evolution. A 
father* or clay is the illustration to support the contention. 
If these objects, on the other hand, be non-existent, even 
then they cannot be said to be produced. The very 
non-existence is the reason. The horns® of a hare arc an 
illustration. If things be both existent and non-existent,, 
then also, it cannot be born. For, such contradictory 
ideas cannot be associated with a thing. Therefore it is 
established that nothing whatsoever is born. Those'"* 
who, again, assert that the very fact of birth is born again, 
that the cause, the effect and the act of birth form one 
unity, and also that all objects have only momentary 
existence, maintain a view which is very far from reason. 
For a thing immediately after being pointed out as “It ii 
this,” ceases to exist and consequently no memory of 
the thing is possible in the absence of such cognition. 

There are six possible alternatives in tlie case of the birth of a 
thing. It is either born of itself, or of another, or of both. That 
which is born is either existing Of non-existing or both. This: 
Kdrika shows the absurdity of all these positions and conclusively 
establishes the theory of absolute non-evolution. 
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' That, f/c. —That is to’ say, the three alternaii' es arc denict 
regarding the cause. 

’ Nothing, etc .—In other words the three alternatives are denieo 
regarding the effect. 

® Nothing, c/r —Both always means change. If a thing pro¬ 
duces another thing, it cannot do so without a change in itself. II 
it undergoes a change, it ceases to be the thing itself. Therefore a 
thing cannot be the cause of the same thing. A jar ;annot be the 
•cause of the very same jar. 

* ContiaJictioii —For, a cause cannot, at the s.m c time, com¬ 
bine within it two contradictory aspects. 

‘ A ior, etc .—Therefore an object which is supposi d to be born 
cannot be born from a cause which is both existing and non-existing. 

* Verhui, c/c.—It is because the birth of a son or tlic production 
of a jar cannot be proved. 

’ The mv, e/e.—Birth signifying a change would indicate that 
the thing, before it was born, had been non-existent. This previous 
non-existence cannot be reconciled with the idea of iti being ever- 
cxistent. 

‘ Ftther, etc .—If the son or the jar be ever-existe it, then they 
<annot be born from a father or clay. 

“ Horn!,, etc.- Morns of a hare are ever non-exi.'teilt. Hence 
no birth can be predicated of them. 

Those, e/e.—This is the view of the Buddh st idealists. 
According to them, no external objects, corresponding to our idea 
of them, exist. Idea alone is real. One idea gives birth to another 
idea. These ideas are inomcntary. The moment .in idea is cog¬ 
nised as such, it vanishes giving birth to another .d;a. All our 
notions regarding the cause, the ctfcci and the act ol birth form 
xinly one unit idea. But this position is .ibsolutely .it tenable. If 
one idea be immediately succeeded by another idet, then the 
antecedent idea is no longer cognised by us. In the absence of 
such cognition, no memory is possible. If an idea has only a 
rnomcnlary existence, then our very po.ssibility of experience becomes 
an absurdity. If there cannot be any memory of the antecedent 
idea, then it is not possible to establish a causal relation actween the 
.antecedent and the subsequent ideas. 
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23. The cause cannot he produced from an effect 
which is without beginning, nor is the effect born of its^ 
own nature (itself). That which is without beginning is 
necessarily free from birth. 

Sankara's Commentary 

In accepting the beginninglessness of the cause and 
the effect you arc forced to admit the absence of birth 
regarding them. How is it so ? The‘ cause cannot be 
produced from an effect, which is without beginning, 
in other words, you do not certainly mean that the cause 
is produced from an effect which is, itsdf, without begin¬ 
ning and free from birth. Nor do you® admit that the 
effect, by following its own inherent nature, (i.e., without 
any extraneous cause) is produced from a cause which is 
unborn and without beginning. Therefore* by admitting 
the beginninglessness of the cause and the effect, you, 
verily, accept the fact of their being never produced. 
It is because we know from common experience that 
what is without beginning is also free from birth which 
means a beginning. Beginning is admitted of a thing, 
which has birth, and not of a thing which has none. 

* The cause, etc .—The beginningless effect cannot produce a 
cause. For, otherwise it cannot be itself an effect. An effect, 
signifying birth, must have a beginning. Again, if the cause be 
produced from an effect, then the cause, itself, cannot be without 
beginning. 

* You, etc .—It is because if the effect be produced from a cause, 
it cannot be beginningless. 

’ Therefore, etc .—If the cause and the effect, on account of 
their being never born, be ever free from birth, they cannot be cau.se- 
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and effect. For, the word.« are always asso(,’iaied with birth. Hence 
the opponent by admitting the beginninglessness of cause and effect 
accepts, as a matter of fact, the theory of A/dii or he stultifies himself- 

Jrm ii rv d 

24 Subjective knowledge must have an objective 
cause; otherwise both must be non-existent. For this 
reason as well as that of the experience of pain, the existence 
of external objects, accepted hv other thinkers, should he 
admitted. 

Sankara’s Commpntarv 

An objection is raised in order to strengthen the 
meaning already stated. The word Prajnapti in the text 
signifies “knowledge”, i.e., the experience of such 
notions as that of sound, etc. This (subjective) knowledge 
has a cause, i.e., an (external) agent or object corresponding 
to it. In other words, wc premise that knowledge i.s 
not merely subjective but has an object c utside the 
perceiving subject. Cognition of sound, e,c., is not 
possible without objects. For, such experience is always 
produced by a cause. In* the absence of such (external) 
object, the variety and multiplicity of exper ences such 
as sound, touch, colour, viz., blue, yellow, red, etc., would 
not have existed. But the varieties are not non-existent, 
for these are directly perceived by all. Hence, because 
the variety of manifold experiences exist, it s necessary 
to admit the existence—^as supported by the sj stem of the 
opposite school--of external objects which are outside 
the ideas of the perceiving subject. The subjective 
knowledge has one characteristic alone, i.e., it is of the 
very nature of illumination. It does not admit of any 
variety within itself. The variety of expericncis of colour. 
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such as blueness, yellowness, etc., cannot possibly be 
explained, 6y merely imagining a variety in the subjective 
knowledge, without admitting variety of external objects 
which arc the substratum of these multiple colours. In 
other words, no variety of colour is possible in a (white) 
crystal Without its coming in contact with such adjuncts 
as the external objects which possess such colours as 
blueness, etc. For this additional reason also one is 
forced to admit the existence of external object,—sup¬ 
ported by the Scripture of the opposite school,—an object 
which is external to the knowledge (of the perceiving 
subject): Misery^ caused by burns, etc., is experienced by 
all. Such pain as is caused by burns, etc., would not 
have been felt in the absence of the fire, etc., which is 
the cause of the burns and which exists independent of 
the knowledge (of the perceiving subject). But such pain 
is experienced by all. Hence,® we think that external 
objects do exist. It is not reasonable to conclude that 
such pain is caused by mere subjective knowledge. For,* 
such misery is not found elsewhere. 

This Karika gives the views of the dualists who believe in the 
reality of external objects. They argue thus :—Knowledge is not 
possible without the contact with an external object. Mental 
impressions are always created by our coming into contact with 
objects that lie outside of us. Besides, no variety is possible in 
the knowledge of the perceiving subject without a corresponding 
variety existing outside of it. f rom the experience of such know¬ 
ledge as that of colour, form, etc., one must admit the existence 
of objects outside the perceiving mind corresponding to the sub¬ 
jective impressions. Again, different experiences give rise to different 
feelings, such as pleasant or otherwise, which also are impossible 
in the absence of external objects. All these arguments compel 
one to believe in the reality of external objects. 

t In, etc .—Otherwise there would be no idea of variety and 
objects corresponding to such ideas. 
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’ Misery, etc .—A man may create ideas, but he cannot create 
pain. Therefore, the pain must have an external cai.sc. 

* Hence, etc .—^The contention of the opponent is that there 
must exist causal relation between objects and our knowledge of 
them. 

* Fur —That is to say, that the pain of bum is cxpirienced only 
when the limb comes in contact with fire and no: when it is 
besmetired with sandal-pastc, etc. Therefore, misery, pain, etc., 
are not possible in the absence of a cause. 

II II 

2.5. From the poitit of tvVii of logical rea. on a cause 
for the subjective impression must he assigned. But from 
the standpoint of the highest Reality or the true nature of 
things. u'<7 find that the (.so-called) cause (of the subjective 
impre.ssion) is, after all, no cau.se. 

^ankara’.s Commentary 

To‘ this objection, we reply as follows:—We admit 
that you posit a cause of the subjective experience on 
account of such arguments as the existence o) the variety 
(in the objective world) and because of tlu experience 
of pain. Stick for a while to your argument that reason 
demands that an external object should exist tp produce a 
subjective impression. 

(The opponent)—Please let us know what you 
(Advaitin) are going to say next. 

(Reply)—Yes, the- jar, etc., posited by you as the 
cause, that is to say, the cause of the subjective impression, 
are not, according to us, the external cause, the sub¬ 
stratum (of the impression); nor are they the cause for 
our experiences of variety. 
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(Objection)—How ? 

(Reply)—We say so from* the standpoint of the true 
nature of Reality. When the true nature of clay is known 
a jar does not exist apart from the clay as exists a buffalo 
in entire independence of a horse. Nor does cloth exist 
apart from the thread in it. Similarly the threads have no 
existence apart from the fibres. If we thus proceed to find 
out the true nature of the thing, by going from one cause 
to another, till language or the object denoted by the 
language-fails us, we do not still find any (final) cause. 

"Bhutaaarsandt" (from the true nature of the thing) 
maybe Abhntadarxanat" (from the unreality of the 
experiences). According to this interpretation, the mean¬ 
ing of the Kdrikd is that we do not admit external objects 
as thecause on^ account of the unreality of these (external) 
objects, which are as unreal as the snake seen instead 
of the rope. The (so-called) cause* ceases to be the cause 
as the former is due to the illusory perception of the 
pcrccivcr. For,* it (the external world) disappears in the 
absence of such illusory knowledge. The man in dream¬ 
less sleep and trance (Samfidhi) and he who has attained 
the highest knowledge do not experience any object out¬ 
side their self as they are free’ from such illusory cognition. 
An object which is cognised by a lunatic is never known 
as such by a sane man. Thus* is answered the conten¬ 
tion regarding the causality based upon the arguments 
of the perception of variety and the existence of pain. 

Realism which is always associated with causality is now refuted 
by idealism. 

* To, etc .—^That is to say, that objection as set forth in the pre¬ 
vious Kurika. 

• The jar, etc .—The external jar is not the cause of our mental 
impression (idea) of the jar. Nor is the external jar the substratum 
upon which the idea of the jar is superposed. 
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« From the, —It is because.ftwn ibe-etandpoint of Ultimate 
Truth the external jar does not, as such, exist. That which really 
exists is clay (without form) which, being associated with name and 
form, api>ears as the jar. Najne and form, being mere ideas of 
the mind, are illusory. Therefore, the jar has no roa existence 
independent of the clay. If the opponent contends that t ie external 
objects create the subjective ideas, we ask for a cause for tie external 
objects. The opponent cannot point out such a cause. Hence 
the argument of causality fails. 

‘ On account of, etc. That is to say. no external object exists 
as such. What is taken as the external object is merely the idea 
of the pcrceiver. When the snake is perceived in the rope, that 
perception, being illusory, cannot be called the knowlet ge of any 
independent reality called snake. Similarly, the perception of the 
external object, being illusory, cannot point to the existence of any 
such object as an independent reality. 

* Cause, etc. —Seeking a cause for subjective ideas is due to- 
ignorance (.4 vidyH). 

‘ For, etc.—When this ignorance, i.e., the belie! in causality,, 
disappears the external world itself disappears. 

’ Free, etc. —That is to say. they are no longer subect to the 
law of causality. Hence they do not see any external warld as atv 
independent reality. 

Thus, etc. —The opponent contends that external objects must 
exist as we are conscious of the variety of subjective impressions. 
Another reason for the existence of the external object is our 
experience of pain. The mind may create an idea, but it will not 
cause pain to itself. To this coiitemion the following reply is 
given :—We may have consciousness of variety or prin in the 
absence of external objects. One is conscious of the variety of 
objects in dream. He feels pain in dream. But ihe dream 
experiences are only the subjective impressions in the n ind of the 
dreamer. No external object exists, at that time, which corres¬ 
ponds to the dream experiences. Therefore subjective impressions 
need not be necesarily produced by a really existing external object. 
There is no proof that external objects independently of the mind 
exist. The subjective impression of the snake in place of the rope 
is produced in the absence of an external snake. From the stand¬ 
point of reality, nothing exists but the Self or Atman. Perception 
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of any other existence is due to illusion. The mind, in ignorance, 
seeks a cause, and thireby infers an external world. 

ST I 

it «TcI^PT? II =1^ II 

26. The mind is not related to the {external) objects. 
Nor are the ideas which appear as external objects, reflec¬ 
tions upon the mind. It is so because the objects are non¬ 
existent and the ideas (which appear as external objects) 
are not separate from the mind. 

Sankara’.s Commentary 

Because there are no external objects as cause, the 
mind docs not relate ilsclf to external objects which are 
supposed to be the cause of the subjective impression. 
Nor is the mind related to the ideas which appear as 
external objects, as the mind, like‘ the dream-mind, is 
identical with such ideas. It- is because the external 
objects such as sound, etc., perceived in the waking state, 
are as unreal as dream-objects, for^ reasons stated 
already. Another reason is that the ideas appearing 
as external objects arc not ditferent from the mind. It^ 
is the mind alone which, as in dream, appears as external 
objects such as the jar, etc. 

^ Like, e/c.—In dream one experiences various external objects. 
But it is found in the waking stale that it is mind alone which 
appears as objects seen in dream. The mind is identical with these 
ideas. Therefore there cannot be any causal relation between the 
mind and the ideas. 

’ It is, etc .—Therefore there cannot be any causal relation 
;between the mind and the non-existing external objects. 

’ For reasons, etc .—This has been treated in the second chapter 
•of (the Karikd and in other places of the Kariki. 
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* It Is, etc .—It is Self alone which exists. All that ue perceived 
by the deluded as external.objects are-nothing but tlie Self. There 
is only non-dual Atman. The duality is due to illusion. 

II II 

27. The mind does not enter into causal relation in 
any of the three periods of time. How can the mind he 
ever subject to delusion, as there is no cause fo<^ any such 
delusion ? 

Sankara’s Commentary 

(Objection)—The mind appears as the jar, eic., though 
such objects are non-exi-stent. Therefore there' must 
exist false knowledge. Such being the case, there must 
be right knowledge somewhere (in relation -.o, or as 
di.stinguished from, false knowledge which we point out). 

(Reply)—Our reply to this contention is a: follows: 
—The mind certainly docs not come in contaet with a 
cause—an external object'-in any of the three periods 
of time, past, present or future. If the mind had ever 
truly come in contact with such objects then such relation 
would give us an idea of true knowledge from the stand¬ 
point of Reality. And in relation to that kiowledgc 
the appearance of the jar, etc., in the mind, in the absence 
of the jar, etc., could have been termed as false kr owlcdge. 
But never does the mind come in contact with an external 
object (which docs not in reality exist). Hence how is it 
possible for the mind to fall into error when ihere is no 
cause for such an assumption ? In other words, the mind 
is never subject to false knowledge. This* is, indeed, 
the very nature of the mind that it takes the forns of the 
jar, etc., though in reality, such jar, etc., which may cause 
the mental forms, do not at all exist. 
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‘ There must, f/c.—Otherwise one could not be aware of the 
external jar, etc., which do not really exist. One cannot be aware 
of wrong knowledge unless one knows what right knowledge is. 
The opponent intends to prove the positive existence of Avidya 
which causes illusory knAsvteHoA 

» This, is, etc. This is what is known as Avldyd or the ignorance 
of the true nature of Reality. On account of this ignorance the 
• mind, which is the same as the non-dual Atman, appears to take 
the form of the external objects. This false knowledge is not a 
correlative of true knowledge. This false knowledge regarding 
the existence of the external objects is due to the ignorance of the 
nature of Reality. Seeking after the cause of Avidya is itself the 
characteristic of the ignorant mind which has not yet been able to 
free itself from the delusion pf causality. 

^ ^ 'I 3 ii Rc II 

28, Therefore neither the mind nor the objects per¬ 
ceived by the mind are ever horn. Those who perceive 
.such birth may as well discover the foot-prints {of the birds) 
in the sky. 

Sankara's Commentary 

The verses of the Kdrika from 25 to 27 give the views 
of a class of Buddhistic thinkers, known as the Vijnanu- 
vadi'ts' {'hi' subjective idealists) who thus refute the views 
of those who maintain the reality of external objects. 
The’* Advaitic teacher (Gaudapada) approves of these 
arguments. Now he makes use of these very arguments 
of the yijndnavddins as the ground (middle term) for 
refuting the conclusions of the subjective idealists. The 
Kdrika has this end in view. The subjective idealist 
admits that the mind, even in the absence of the (external) 
jar, etc., takes the form of the jar, etc. We also agree 
with this conclusion because this is in conformity with 
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4he real nature of things. In like manner, the mind, 
though never produced, appears to be produced and 
cognised as such. Therefore the mind is nevei produced, 
.as is the case with the object cognised ty it. The 
VijnSnavadins who affirm the production of the mind and 
also assert that the mind is momentary, full ol pain, non- 
Self in nature, etc., forget that the reaP nature of the mind 
can never be understood by the mind («s described by 
them). Thus the Vijnanavadins who see the production 
of the mind resemble those who (profess to) sec in the 
•sky foot-prints left by birds, etc. In other words, the 
Vijndnavddins are more audacious than the others, viz., 
the dualists. And the Nihilists* who, in si)ite of the 
perception of the visible world, as.sert the ab iolute non- 
existence of everything including their own experiences, 
arc even more audacious than the Vijnanavdd.ns. These 
Nihilists take the position of those who clai n to com¬ 
press the whole sky in the palms of their hands. 

The three Kiuikas, viz., 25, 26 and 27. give the lews of the 
Buddhist idealist who refutes those that believe in the eality of the 
external objects. This K<Srik<i refutes the position of the yijndna- 
vdiUn. 

‘ Ujntinavculins —they belong to the school i f subjective 
idealism in the Buddhistic system of thought. ,\ccoiding to this 
school, all objects are pre-cxisteni in the subject in the form of 
ViisanCi.i (ideas). Cause is only a subjective idea. It does not 
exist as external object with which we associate it. Further, accord¬ 
ing to this school, all ideas arc momentary. 

Tih’ .Aihaiia, c/c. -Uaudapada accepts the views of the 
only in respect of the non-existcnce of external objects. 
iFle also agrees with the I'ijndnavddin.v that the so-cti cd external 
objects .ire nothing but the state of the mind (chiliaspaiHlamim). 

Rvat nature, elc .—It is because the mind, accoiding to the 
'.Vijnunavddins, is momentary. The consciousness of one moment 
us unrelated to that of the next moment. Such bcini* ilie c.isc, in 
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the absence of an unchanging entity it is not possible to know the- 
change of consciousness from one moment to another. Therefore 
ir is absurd to assert that the mind is born every moment and that 
it is full of misery, etc. For, there is no perceiver according to the 
Vijnanavadins, which can cogniate this momentary change of 
consciousness as well as its painful and non-Alnian character. 

* Nihilists —The position of the Nihilists who affirm the non* 
existence of everything, including the perceiver. is even more 
untenable. If all that exists is really a void, then there must be 
a perceiver of this void. Otherwise who will assert that everything 
is void V 

I 

^ II R*?. II 

29. (/n the opinion of the disputants) that which is 
unborn is said to be horn. For, its very nature is to he 
ever unborn. It is never possible for a thing to be other 
than what it is. 

Sankara’.s Commeniary 

For reasons already stated it is established that 
Brahman is one and unborn. This verse summarises 
the conclusion of what has already been slated in the 
form of proposition. The unborn mind, which* is verily 
Brahman, is imagined by the disputants to be born. 
Therefore (according to them) the cver-unborn is said to 
be born. For. it is unborn by its very nature. It- is 
simply impossible for a thing, which is ever unborn by 
nature, to’be anyhow born, that is to say, to be anyhow 
otherwise than what it is. 

' Which, fic.— ll has been already seen that the mind is never 
born. Therefore the mind is Brahman, non-dual and immutable. 
The disputants, on account of ignorance, sec the modilications and 
change in the mind. The very nature of the mind is that it is one 
arid without a second, and free from change or birth. 
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* It is, etc—The absolute mind does not in any way undergo 
any change. Even through delusion the mind cannot be said to 
pass into birth. If it were .so then it cannot be said to be unborn 
and unchanging in nature. 

^ II II 

30. ff the world he admitted to he bef((nnin};less (as 
■some disputants assert), then il cannot be lon-eternal. 
Mok.sha or liberation cannot have a bef’innhif^ and he 
wternal. 

SaNKARA'.S COMMliNTARY 

Here is another defect in the arguments o ' those who 
maintain that the Atman is, in reality, subjeet^ to both 
bondage and liberation. If the world (i.e., ;he state of 
bondage of the Atman) be without beginning r r a definite 
past, then its end cannot he established by any logical 
xeasoning. In ordinary experience, there is no instance 
of an object which has no beginnhig but ha.‘' an end. 

(Objection) -We- see a break in the beginningless 
continuity of the relation of the seed and the sprout. 

(Reply)-This illustration has no validity; for,^ the 
seed and the sprout do not constitute a single enlity, 
In like manner, liberation cannot be said to have no 
end if it be asserted that liberation which is attained by 
acquisition of knowledge has a (definite) beginning. I'or, 
the jar, etc., which have a beginning have also an end. 

(Objection)—There'* is no defect in our a gument as 
liberation, not being any substance, may be like the 
destruction of a jar, etc. 

(Reply)—In that case it wilt contradict your propo¬ 
sition that liberation has a positive existcnci from the 
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Standpoint of the Ultimate Reality. Further, liberation 
being a non-entity, like the horn of a hare cannot ever 
have a beginning. 

This Kliiikti gives us the reason for the statement that Atman- 
is cvcr-piire. ever-free and ever-existent. Atman, conceived as. 
such, is not a theological dogma, nor is it based upon the intuition 
of the mystic, but it is a metaphysical fact. 

* Subject, etc. —That is to say, the Atman is bound during the 
state of ignorance and it becomes free with the acquisition of know¬ 
ledge. Those who make this contention accept the bondage of 
Atman as a /act. 

* IVe .w, etc. —The opponent contends that the relation of a 
seed and a tree, though without beginning, is seen to come to an. 
end when the tree dies without leaving a seed. 

Ftn- the seed, c/c.—The seed and sprout do not constitute ai 
single series. Every time a new seed and a new sprout are seen 
to be produced. Therefore both the seed and the tree have delinite- 
beginning. 

* There is, etc. —The opponent contends that a non-entity results, 
from the breaking of a jar. This non-entity has a beginning (in 
the breaking of the jar) but it is eternal, l.iberation (Moksha) ia 
the form of the destruction of the bondage (handhu), not being any 
substance, can be eternal like the destruction of a jar which, though 
not a substance and though with beginnini;, is without end. This, 
is the contention of the opponent. 

I^rr^4: ^I=cTtsf^cT»4r II II 

31. That which i.s non-e.xi.stent at the begintiing artel 
in the end, is- nece.s.sarily .so (non-e.xi.stent) in the middle. 
The objects we .see are illusions, .still they are regarded as- 
if real. 


fqeqq ^ 11 II 
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32. The serving of some purpose by them (i.e., the 
objects of waking experience) is contradicted in dream. 
Therefore they are doubtlessly recognised to be illusory 
(by the wise) on account of their having a beginning and 
an end. 

Sankara’s Commentary 

These two verses have been explained be"'ore in the 
chapter on Illusion (Chapter II. 6, 7). They ire quoted 
here again in connection with the topics which are dis¬ 
cussed in relation to the unreality of the universe and 
liberation. 

The opponent may contend thus ;—Let the state t f liberation 
have a beginning and an end. What in the harm in ihui conceiving 
the state of liberation The reply is that if a thing has a beginning 
and an end, it does not exist in the middle also. Tht t is to say, 
it has no existence whatsoever. That we see its existem e is due to 
our ignorance. The familiar instance is that of the mirage. The 
mirage has no existence prior to its vision by the deluded and it 
does not exist when the illusion vanishes. That we see the mirage 
at all is due to our ignorance. Therefore if we accept the idea of 
liberation as conceived by the opponent then it wou d be non¬ 
existent. The opponent may again contend that one cannot quench 
his thirst with the water of the mirage. But liberation i;. conducive 
to our infinite happiness. The reply to this contention is that 
liberation as conceived by the opponent, being illusory, serves no 
purpose whatsoever. If liberation should have both beginning 
and end. then it would be like our dream or waking experiences. 
In the waking stale a man may feel that he has enjoyed a hearty 
feast, but immediately after going to sleep he may experience in 
dream ravenous hunger. In that case the waking experiences do 
not serve him a lasting purpose. Any experience wtich has a 
beginning or an end is illusory from the standpoint of Reality. 

«F;R^qi'cfR5:fT?ri^ I 

nun 
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33. All objects cognised in dream are unreal, because 
they are seen within the body. How is it possible for 
things, that are perceived to exist, to be really in Brahman 
which is indivisible and homogeneous. 

Sankara’s Commentary 

This and the following verses are meant to explain 
in detail one of the previous Karikas vvhxch states that the 
(so-called) cause (of the opponent) is, really speaking, 
no cause at all. (Ref. Verse 25, Chapt. IV.) 

The purpose of ihe Karikd is lo show that Brahman, birthless 
and non-dual, is alone existent; for, the waking experiences, on 
account of their having a beginning and an end, are unreal like 
the dream ones. Tiiercfore what is seen is Brahman alone. The 
dream objects are seen within the body ; hence they arc unreal as 
things like a mountain, etc., cannot exist within the body. Simi¬ 
larly, all our waking e.xpci iences arc sum)o.5cd to be within the body 
(of the ViruD. Hence they are also illusory from the standpoint 
of Reality. The Vin'ti itself is in the Self {Arman) which cannot, 
in reality, contain multiplicity. Therefore waking experiences 
are illusory. The dream experiences arc considered illusory as time 
and space corresponding to such experiences do not conform to 
the time and space of the dreamer. In like manner waking 
experiences arc also illusory as they, really speaking, cannot exist 
in the Self {Atman) which is one, non-dual and homogeneous and 
which cannot contain any space for the existence of alien objects. 

34. It is not possible for a dreamer to go out in order 
to experience the (dream) objects on account of the dis¬ 
crepancy of the time involved in such journey. Again, on 
being awake, the dreamer does not find himself in the place 
(where he dreamed himself to be). 
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iSankara’s Commentary 

The time and space involved in undertaking a journey 
and in coming back, have a definite and fixed standard 
in the waking state. These are seen to be rev-irsed^ in 
dream. On account of this inconsistency it can be 
positively said that the dreamer does not actjally go 
out to another place during his dream experiences. 

•-«' 1 Rewned—ln dream which may last for a few riinutes, a 
man may have experience of events which may take years to happen.. 
Therefore the idea of time and space experienced in dream s illusory. 

m ^ I 

JZffrT ^ li II 

35. The dreamer on heitiR awake, realises as illusory 
all the conversation he had haa with friends, etc. during 
the dream state. Further, he does not possess, in the 
waking state, anything which he had acquired in dream. 

Sankara’s Commentary 

A man, in dream, holds conversation with his friends, 
etc. But. on being awake, he finds it all as unreal. 
Further, he possesses in dream gold, etc., but, in the 
awakened state he realises all these possessions to be 
unreal. Though he goes to other countries in dream, 
he does not, in reality, make any such journej. 

The conversations, etc., iicld in dream, become uniej 1 in the 
waking state. Similarly, Scriptural discussions, etc., with t ie sages 
held in the waking state, are known to be illusory when one attains 
the Ultimate Reality. For, all beings are ever free. These is no 
bondage or ignorance, really speaking, which requires to beiemoved 
by religious practices. The wise man knows the study of the 
Scriptures, etc., undertaken for the attainment of knowledge, a.s 
illusory, as dream experiences : for, Atman is ever free, pare and 
illumined. Even eating, drinking, etc., which a knower of Truth 
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performs, arc dissociated from all ideas of subject-object relation¬ 
ship. Even while talking, doing, etc,, he is conscious of the non¬ 
dual Brahman alone. The aim of the Scriptural study, religious 
practices, etc., is to de-hypnotisc us from the hypnotic idea that we 
arc not Brahman. 

II \\ II 

36. The body active in dream i.i unreal os the other 
Ibody, quite distinct from it, is perceived. I.ike the body, 
everythin!', cognised by the mind, is unreal. 

Sankara’s Commentary 

The body, which appears to be wandering in the 
dream, is unreal; for, another body, quite different 
from it, is seen in the spot where the dreamer lies. As 
the body perceived in the dream is unreal, so also all that 
IS cognised by the mind, even in the waking state, is 
unreal; for, all these perceived objects are mere different 
states of the mind. The significance of this chapter is 
that even the waking e.xperiences, on account of their 
being similar to the dream experiences, are unreal. 

The body which is active in the waking stale lies motionless in 
the bed when the dreamer perceives that he is wandering at various 
places. Therefore from the standpoint of the waking state, this 
dream body is unreal. Similarly, from the standpoint of the 
Ultimate Reality the body perceived in the waking state- the body 
which is felt to be honoured or insulted by the friends or enemies— 
is also unreal. It is because this body is also an idea in the mind 
of the perceiver. As dream objects are unreal on account of their 
being perceived by the mind, so also the objects of the waking 
experience are unreal for the very same reason. Being perceived 
by the mind is the common factor in both waking and dream states. 
Therefore the experiences of both the states bear with them the 
stamp of unreality. 
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37. As the experience {of objects) in dream is similar 
to the experience {of objects) in the waking state, therefore 
it is thought that the waking experiences are the cause of 
the dream-experiences. On account of this reason, the 
waking experiences (supposed to be the cause of the dream) 
appear as real to the dreamer alone (but not to others). 

f^ANKARA’s Commentary 

For tliis reason also, the objects experienced in the 
waking state are unreal. The dream experiences, like the 
waking ones, are characterised by the subject-object 
relationship. On account' of this similarity of percep¬ 
tion, the waking state is said to be the cause of the dream 
state. In other words, it is contended that 'he dream 
state is the effect of the waking one which is the cause. 
If that be the case, i.e., if the dream be the effect of waking 
experiences, then the waking experiences are real to the 
perceiver of the dream alone (/.c., who takes the dream 
to be real) and to no one else. The purpo't- of this 
Kilrikd is that the dream appears to us real, tha' is to say, 
dream objects appear as objects of common experience 
anci therefore real to the dreamer alone. So also the 
experiences of the waking state, being the cause of the 
dream, appear as if they were within the common 
experience of all and therefore real. But the objects 
perceived in the w'aking state arc not the sane to all. 
Waking experiences arc verily like the dream ones. 

' On account, etc .—In the dream slate, dream ob ects appear 
as real. To the dreamer, the dream state is the w.iking state. 
One knows the dream state to be unreal only from the waking state. 
As a matter of fact, we are aware of a succession of waking slate.s 
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alone. When wc know a previous waking state to be unreal, we 
call it dream state. Without dream one could not know the waking 
state to be real. Similarly one could not know the waking state as 
real without the unreal dream state. Wc spteak of the waking state 
as the cause of the dream state on.account of the cognition of the 
subject-object idea present in both the states. But, really speaking, 
there is no causal relation between the two states. The waking 
state appears real only to him who looks upon dream also as real 
and who seeking a cause for the dream, takes the waking state as 
the cause of the dream. 

* The purport, etc .—It may be contended that dream experience 
is private, its objects and actions being cognised by the dreamer 
and none else. But the waking experience is not private. It is 
universal. But this is not a fact. The dream universe has not 
only its suns, moons, and stars, but also its human denizens who 
perceive them as our fellow-beings of the waking universe do in the 
waking world. The distinction of private and public to mark the 
objects of one state from those of the other is futile. The truth is 
that as in the dream, the action of the mind creates the idea of a 
universe with the sun, the moon, friends and foes, etc., similarly 
in the waking state also the mind creates the idea of a universe with 
all its contents. 

38. All these are known as unborn, as their creation 
or evolution cannot he established as a fact. It is ever 
impossible for the unreal to he born of the real. 

Sankara’s Commentary 

(Objection)—Though the waking experiences are the 
eause of the dream ones, still the former eannot be un¬ 
real like the latter. The dream is extremely evaneseent 
whereas the waking experienees are seen to be permanent. 

(Reply)—This! is true with regard to the people who 
do not possess diserimination. Men of discrimination 
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do not see the production^ or the birth of anything, as 
creation or evolution cannot he established as a fact. 
Hence all this is known in the Vedantic books as unborn® 
yi.e., non-dual Brahman). For the ^ruti decares, “He 
(the Atman) is both within and without and is, at the 
same time, unborn.” If you contend that the illusory 
dream is the effect of the real waking state, v e say that 
your contention is untenable. In our comnion experi¬ 
ence, we never see a non-existing thing prodiici:d from an 
existing one. Such non-existing thing as the horn of a 
hare is never seen to be produced from any other object. 

* This, etc .—It is true that the time standard o the waking 
state does not apply to the dream state. But the standard with 
which the dreamer measures the time of his dream experiences 
seems to him perfectly consistent in the dream stale. 

ITodiiition, etc. —That is to say, wise men do not believe in 
causality. 

“ That is to say, wise men see every win. rt the non-dual 

Brahman alone which h;is no birth or change. 

?fl ^ I 

q ll II 

.39. Being deeply impressed with the (reclity of the) 
nnreuJ objects which a man sees in the wakii g state, he 
sees those very things in dream as well. Mireover the 
'inrea! objects cogni.sed in the dream are not seen again 
in the waking state. 

Sankara’.s Commentary 

(Objection)—It is you who stated that the dream is 
the effect of the waking experience. That being the case, 
how do you refute causality ? 

(Reply)—Listen to our explanation of the causality, 
referred to in that instance. One perceives in the waking 
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state objects which are unreal like the snake imagined 
in the rope. Being deeply impressed by such (illusory)' 
perception, he imagines in the dream, as in the waking 
state, the subject-object relationship and thereby per-- 
ceives (dream) objects. But though full of the unreal 
seen in the dream, he does‘ not see those (unreal) objects, 
over again, in the waking state. The reason is the absence 
of the imaginary subject-object relationship (one experi¬ 
ences in dream). The word “cha,” “moreover” in the 
text denotes that the causal relationship between the 
waking and the dream states is not always observed. 
Similarly,'^ things seen in the waking state are not, some¬ 
times, cognised in dream. Therefore the statement that 
the waking condition is the cause of the dream is® not 
made from the standpoint of the Ultimate Reality. 

‘ Di>es mil, eu . —Thi.s shows that the causal relation is not seen 
between the waking and the dream states. 

- Similwty, etc. -This is another reason to show that the causal 
relation docs not exist between the waking and the dream states. 

“ /y not iiKide, etc. -Waking state is .said to be the cause of the 
dream only from the empirical standpoint. 

From the subsequent waking standpoint we call the antecedent 
dream sliitc unreal. But we do not tind a causal relation between 
the antecedent dream state and the .subsequent waking one because 
we view it from the waking standpoint -when the dream is over. 
Objects seen in dream could have been .seen even now in the waking 
state if the waking state were a part or continuation of the previous 
dream state. 

5frf% ii vo n 

40. The unreal cannot have the unreal as its cause, 
nor can the real he produced from the unreal. The real 
cannot be the cause of the real. And it is much more 
impossible for the real to be the cause of the unreal. 
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Sankara’s Commentary 
From the standpoint of the Ultimate Reality, things 
can, in no way, enter into causal relation. How ? An 
unreal cannot be the cause of another unreal. An* 
unreal entity such as the horns of a hare, which may be 
said to be the cause of another unreal entity ; uch as a 
castle in the air, has no existence whatsoever. Similarly,* 
an object like a jar, which is perceived and whjch is the 
effect of an unreal object like the horns of th( hare, is 
never existent. In* like manner, a jar which is ocrceived 
and which is the effect of another jar that also is per¬ 
ceived to exist, is, in it.self, non-existent. And* lastly, 
how is existence possible of a real object as the cause 
of an unreal one ? No other causal relation is possible 
nor can be conceived of. Hence men of kt ow'ledge 
find that the causal relation between any objcc'.s what¬ 
soever is not capable of being proved. 

The causal relation between the waking and ihc drtam siate.s 
has been stated from the empirical standpoint alone. But it cannot 
be established from the standpoint of Truth. Further, lo causal 
relation, whatsoever, is admissible. 

' An unreal, etc. - This refutes Ihc contention of the taiddhistic 
nihilists. 

• Similarly, etc .—This is the refutation of the N\u\a school. 

’ In like, etc. -This refutes the Samkhya school of causality. 

‘ .And ia.stlv, etc. -A class of V'edanti.st.'i hold that the cver- 
existent Br.ihman is the cause of these illusory phcnonie ia. This 
is the refutation of that school of thought. 

All the four systems of thought refuted above believe in causality 
in some form or other. 

<T»^i ^ II y» n 

41. 4.J one in the waking slate, througn false 

rknowledge, handles, as real, objects whose nature cannot 
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be described; similarly, in dream also, one perceives, 
through false knowledge, objects whose existence is possible 
in that condition alone. 

Sankara’s Commentary 

This verse intends to remove the slightest possibility 
of the causal relation between the waking and the dream 
states, though both are unreal. As in the waking state, 
one, through want of proper discrimination, imagines 
the snake seen in place of the rope as real—the nature 
of which, in fact, cannot be really determined,— so also 
in dream, one, through want of discrimination, imagines 
as if one really perceives such objects as elephant, etc. 
These dream objects, such as elephants, etc., are peculiar 
to the dream condition alone; they are not the effect 
of the waking experiences. 

The nature, etc .—The snake seen in place of the rope cannot 
be called either existent or non-existent. If it be really existent 
then it cannot cease to exist. And if it be really non-existent then 
it cannot appear as existing. This is caWtd Anirvachaniya ett the in¬ 
describable nature of the sense-objects. 

^f%crr it ii 

42. Wise men support causality only for the sake oj 
those who, being afraid of absolute non-manifestation (oj 
things), slick to the (apparent) reality of (external) objects 
on account of their perception (of such objects) and their 
faith in religious observances. 

Sankara’s Commentary 

Wise men, i.e., the exponents of Advaita Philosophy, 
have, no doubt, supported causality. But they have 
done so only for those who have little discrimination 
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but who are eager (to know the Truth) and who are 
endowed with faith. These people assert tlift external 
objects exist as real because they perceive them, and 
also because they cling to the observances cT various 
duties associated with the different Varnax' and Axramas.^ 
Instructions regarding causality are only meant for them 
as* a means to (somel end. Let them hold on to the 
idea of causalitv. Rut the students who pruc-ise disci¬ 
plines in accordance with Vedanta Philo‘-ophy will, 
without such belief in causality, spontaneously get the 
knowledge"* of Self, unborn and non-dual. C; usalily is 
declared not from the standpoint of the UltimatJ Reality. 
These students, who* believe in Scriptures, anc who are 
devoid of discrimination, fear the idea of absclutc non¬ 
manifestation on account of their gross intellect, as they 
are afraid of the annihilation of their selves. Jt* has 
also been stated before that these Scriptural statements 
(regarding creation) are meant as a help to o ir higher 
understanding of Reality. (In Re; lity, ther? is no 
multiplieitv.) 

If causalit> be a fiction, then, it may be asked, why the Scriptures 
speak of Brahman as the cause of the universe. This X/n'Au gives 
a reply to this question. The aim of the Scripture is to enable the 
students of mediocre or dull intellect to know the Supieine Reality 
with the help of causal arguments. 

‘ Kurwi-Thai is, the four castes, ivr, the Orihniin, the 
Kshatriya, the Vaisya and the Siidra. 

* Asriimax —The four stages of life, w.-., Brahniacfiur)a (student 
period), Gdiiiiisihya (the householder’s stage), Vumipr.islhu (the 
period of retirement from the active duties of life) an J 

(the monastic stage), 

* /(s rt means, etc .—The ordinary people on account i f the per¬ 
ception of the apparent objects as real and also on accouiit of their 
attachment to life, cannot understand the truth regarding the non¬ 
dual and changeless Brahman. They believe in the illusory idea 



276 


MA ND OK YOPA NISH A D 


[IV -43! 


of causality. For the benefit of such people, the wise men admit: 
that Brahman is the cause of creation (vide Vedinta Siilra, 1st 
chapter, second aphorism). But as the cause is identical with the 
effect, therefore the universe i.s identical with Brahman. In this 
way, the students are taught that all that exists is Brahman. Thus 
by the constant study and meditation on the Scriptures, the students 
gradually realise the nature of Supreme Reality which is free from 
all change and evolution. Duality cannot be established as the 
Supreme Reality either by logic or Scripture. The apparent 
duality is admitted from the relative standpoint. 

* Knowledge, etc .—This knowledge can be directly obtained by 
students of clear perception, following the methods given in this 
Upanishad and the Kdrikd. 

‘ Who helieve, etc .—That is to say, those who accept the literal 
meaning of the scriptural statements regarding creation, etc. 

* It kar, etc.—Yide Kdrikd 3, 15. 

43. Those who, heinR afraid of the truth of absolute 
non-manifestation, and also on account of their perception 
{of phenomenal ohject.s), do not admit Ajati (absolute non¬ 
creation), are not much affected by the evil consequent' 
on the belief in causality. The evil effect, if any, is rather 
insignificant. 

Sankara’s Commentary 

Those who on account of their perception (of the- 
phenomenal objects) and attachment* to the various 
duties of caste and other stages of life, shrink from the 
non-dual and unborn Atman, and believing in the exist¬ 
ence of dual objects, go away from the Self, that is to 
say, pin their faith to duality,—these people who are thus 
afraid of the truth of absolute non-manifestation, but 
who are endowed with faith and who stick to the path^ 
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of righteousness, are not^ much affected by the evil 
result? consequent on such belief in causality. l ot, they 
also try to follow the path of discrimination. Even if 
a little blemish attaches to such persons, it is in.significant,. 
being due to their not having realised the Supreme Truth.. 

This shows the catholicity of Advaita Vedanta which s a sharp 
contrast to the narrowness of theologians. Advaita Pnilosophy 
recognises the value of different religious practices suited © diverse- 
temperaments. The KOrikd further admonishes us no to find 
fault with others. 

' Attachment, etc.—See the previous Kdrika. 

• Path, etc. -That is to say, those who strictly observe the formal 
injunctions of religion. These people also, at last, acquire :he virtue- 
of discrimination which alone enables one to realise Truth. 

® Not much, e/c.—The Gita also says that a sincere soul which 
is anxious to realise Truth, surmounts all difficulties. The rdherents 
of religions, if they are sincere and earnest, ultimately acquire those- 
virtues which enable them to realise Truth. 

^ II yy II 

44] .4s an elephant conjured up hy the magician, 
on account of its being perceived and also on account of 
its answering to the behaviours (of a real animal), is said 
to exist, so also arc objects said to exist, on account of 
their being perceived and also on account of their answering 
to our dealings with them. (In truth, the objects of sense 
perception are as unreal as the magician's elephant.) 

Sankara’s Commentary 

(Objection)—-Objects answering to the features of 
duality do exist, on account of such evidence as our 
(direct) perception of them and also on accoun; of the 
possibility of our dealings with them. 
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(Reply)—No, this objection is not valid. For, direct 
perception and the possibility of dealing practically with 
objects do not always prove the existence of objects. 

(Objection)—How do you say that our contention 
admits of irregularity ? 

(Reply)—It is thus stated; The elephant conjured up 
by a magician, is, verily, perceived as the real elephant. 
Though unreal, it (the magic elephant) is called the (real) 
elephant, on account of its being endowed with such 
attributes of an elephant as the possibility of its being 
tied up with a rope or being climbed upon, etc. Though 
unreal, the magic elephant is looked upon as (a real) one. 
'In like manner, it is said that multiple objects, pointing 
to duality, exist on account of their being perceived and 
also on account of the possibility of our dealing practically 
with them. Hence the two grounds, adduced above, 
•cannot prove the existence of (external) objects estab¬ 
lishing the fact of duality. 

I 

31^1=^55II II 

4.5. Consciousness which appears to be born or to 
move or to take the form of matter, is really ever unborn, 
.immovable and free from the character of materiality ', 
it is all peace and non-dual. 

Sankara's Commentary 

What is that entity—the Ultimate Reality—^which is 
the substratum' of all false cognitions as causality 
‘(creation), etc.? It is thus replied;—Though unborn 
:it appears to be born. As for example, we say that 
Devadatta is born. .Again it appears to move (though 
lit is free from all motion); as we say, “That Devadatta 
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is going”. Further, it appears as an object ir which 
inhere certain qualities. For instance, we say “That 
Devadatta is fair and tall”. Though from the stand¬ 
point of the Ultimate Reality, Consciousness- is ever 
unborn, immovable, and not of the character of Material 
objects, yet it appears as a Devadatta who is born, who 
moves and who is known to be fair and tall. V/hat is 
that entity which answers to these descriptions It is 
Consciousness which, being free from birth, change, 
etc., is all peace and therefore non-dual. 

* Substratum —From the standpoint of Reality, the Atman 
is not even a substratum ; for, nothing whatsoever exists, in relation 
to which the Self can be called the substratum. The term: 
“Substratum” is used in connection with Atman only fiom the 
relative standpoint. 

• Consciousness —That is, Atman. 

<^4 JT ^l4rl 31311; | 

<3:^51 jt (4^44 i| ii 

46. Thus the mind is never subject to birth or change. 
All beings are, thus, free from birth. Those who know: 
(the Truth) are never subject to false knowledge. 

Sankara’s Commentarv 

Thus, that is to say, for the reasons stated .ibove,, 
the mind ts free from birth. Similarly the Dharmas, 
that is, the Jivas, are also unborn. This is the statement 
of the Knowers of Brahman. The’^ word “ Dharmdh'” 
(i.e., “Selves”) is metaphorically used in the plural sense, 
in consequence of our perception of variety which is, in 
reality, the appearance of the non-dual Atman as cliiferent 
corporeal beings. Those who know the consciousness, 2 - 
stated above, which is the essence of the Self, non-dual. 
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and free from birth, etc., and, accordingly, renounce the 
hankering after all external objects.—they do not fall 
any more into this ocean of the darkness of AvidyS. The 
^ruti also says, “Where is grief or delusion for the one 
that realises non-duality ?“ 

* The word, etc .—The Ultimale Reality cannot be said to be 
■one or many. For, these predicates, being correlatives, apply to 
the relative world. The word “ Dhartrih " has been used in the 
plural number to indicate that alt that exists is Atmans If one .sees 
multiplicity, it is also the non-dual Atman. The reflections of the 
sun, caught in the millions of waves and bubbles, are nothing but 
the reflection of the self-same sun. Similarly the same /frma/i alone 
is perceived whether as objects of our waking state, or the ideas of 
■dream or the undifferentiated consciousness of dreamless sleep. 

Consciousness- -That is. Brahman or Atman. 

47. As a fire-hrand, when set in motion, appears as 
straiffht, crooked, etc., .so also Consciousness, when set in 
motion, appears as the perceiver, the perceived, and 
the like. 

^ANK.\RA S COMMRNTARY 

In order to explain the truth regarding the Ultimate 
Reality already stated, it is thus .said:—As in common 
experience it is noticed that a fire-brand’ when moved, 
appears straight, crooked, etc., so does Consciousness 
appear as the perceiver, the perceived, and the like. 
What is that which appears ;is the perceiver, the perceived, 
etc. ? lt“ is Consciousness set in motion. There is no 
motion in Consciousness. It only appears to be moving. 
This appearance is due to Avidyd or ignorance. No 
motion is possible in Consciousness which is ever 
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immovable. It has already been stated that Consci¬ 
ousness is unborn and immovable. 

* Fire-brand, etc .—If a fire-brand be moved swiftly it makes 
a circle, a straight line, or a crooked line according to the move¬ 
ment, When the fire-brand is moved, it does not really make any 
figure. In reality, there is only a point which appears as various 
figures. 

“ It is, e/c.—Consciousness only exists. It is ever unditferen- 
tiated. Motion in Consciousness makes it appear as the percciver, 
the perceived, etc. There is no motion, really speaking, in Con¬ 
sciousness. The ignorant only imagine illusory subjects and objects 
which are the basis of our sense-perception. 

cI«IT 11 1 

48. A.? the fire-brand, when not in motion, i.s j'ree from 

all appearances and remains changeless, similarly Consci¬ 
ousness, when not in motion (imaginary action), is free 
from all appearances and remains changeless. 

Sankara’s Commentary 

As that very fire-brand, when not in motion, does 
not take any form, straight or crooked, etc., becomes 
free from all appearances and remains changeless, so also 
the consciousness, which appears as moving through^ 
ignorance, when dissociated from the idea of motion on 
the disappearance of ignorance, becomes'^ free from all 
appearances, as those of birth, etc., and remains unborn 
and motionless, 

1 Through, etc .—The appearance of forms in Consciousness 
is due to the projecting power {Vikshepa Sakti) of Avidyi. 

’ Becomes, etc .—That is to say, the Consciousness (/ e., Atman) 
is seen as it really is. The fire-brand, when at rest, ha> no figure, 
.as it is a point only. Even when moved, the fire-brand is, really, 


12 



282 


MAND OKYOPA NISH ad 


[IV-49-SO 


nothing but a point. It only appears as a circle or straight line. 
Similarly, even during the state of ignorance, Consciousness always 
remains what it is, viz., changeless and motionless. It appears 
to be changing and possessing forms only on account of the ignorance 
of the perceiving mind. 

JT n II II 

49. When the fire-brand is in motion, the appearances 
(that are seen in it) do not come from elsewhere. When 
the fire-brand is not moved, the appearances do not go^ 
elsewhere from the motionless fire-brand. Further, the 
appearances, when the fire-brand is not moved, do not 
enter into the fire-brand itself. 

iSankara’s Commentary 

Moreover, when that very fire-brand is in motion,, 
the appearances, straight or crooked, etc., do not come- 
to it from anywhere else outside the fire-brand. Nor 
do the appearances go elsewhere from the fire-brand 
when it is motionless. Nor, again, do the appearances- 
enter into the fire-brand when it is motionless. 

What actually exists is u point. But the mind, on account of 
its ignorance, sees in it various forms. 

JT T^Tfrll 3f®mT% I 

I%Rsfq : || 'Ao II 

50. The appearances do not emerge from the fire¬ 
brand because they are not of the nature of a substance. 
This also applies to Consciousness on account of the simi¬ 
larity of appearances (in both cases). 

Sankara’s Commentary 

Moreover, those appearances do not emerge from: 
the fire-brand as something that comes out of a house.. 
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The reason is that appearances are not of th; nature of 
■substance. The appearances have no reality Entrance, 
etc., can be said of a real thing but not of anything unreal. 
The appearance of birth, etc., in the case o ' conscious¬ 
ness s exactly similar, for,’ appearances are of the same 
.nature in both the cases. 

’ For, etc .—In both eases, appearances are due lo the ignorance 
of the perceiver. Birth, death, etc., are, really speasing, illusory. 
They have no real existence. Therefore these arc called mere 
.appearances. 

RfR W'T’TW I srrssiTieT i 

sf rrmS'trsr r%5Ti% ^ ii II 

^ RTcTra Rff?TI^Tc5rW15fTr»TrT: I 
eRr?f5R[^iTfrrr*7r'7r^s^^: ii ll 

.‘>1-52. When Conscioimiess is associated with the 
iidea of activity (as in the dream and wakiny stales), the 
appearances (that are seen in it) do not eorr.e from else¬ 
where. When Consciousness is inactive (as it deep sleep) 
appearances do not yo elsewhere from the inactive Con¬ 
sciousness. Further, appearances do not enter into it. The 
appearances do not emerge from Conscious less because 
•ihev are not of the nature of a suhstance. These are always 
hevond our romprehensio.i on account of their not being 
subiect to the relation of cause and effect. 

SANK,'tRA‘s COMMFNTARY 

How are the two appearance,s similar ‘i it is thus 
replied:—The fire-brand and Consciousness are alike 
in all respects. The only special feature of Consciousness 
as that it always remains immutable.’ What is the cause 
■of such appearances as birth, etc., in Consciousness 
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which is ever immutable? In® the absence of causality 
it is not reasonable to establish the relationship of the 
producer and the produced (between Consciousness and 
appearances). The appearances, being illusory, are evei 
unthinkable.® The purport of the whole thing is this 
As the fire-brand (which is merely a point) is associatec 
with forms straight, crooked, etc., though, in reality 
such crooked or straight forms are ever non-existent 
so also, pure Consciousness is associated with the ideas 
of birth, etc., though such ideas as birth, etc., are ever 
non-existent. Hence these ideas of birth, etc., associated 
with Consciousness are illusory. 

When Consciousness is said to be active as in the waking and 
the dream states, the forms of birth, etc., that are cognised in those 
states do not come from elsewhere outside Consciousness. 
For, such forms are not seen to exist elsewhere outside one’s own 
consciousness. Again, when, as in deep sleep. Consciousness 
remains inactive, the forms of birth, death, etc., do not go else¬ 
where from the Consciousness in which they were perceived during 
the waking and the dream states. For, no one is conscious of such 
a happening. No one ever know.s the existence of anything outside 
one’s own consciousness. Further, when Consciousness remains 
inactive, as in deep sleep, the forms, etc., perceived in the waking, 
and the dream states, do not seem to merge in Consciousness. For 
Consciousness which is non-dual and beyond the ideas of time, 
space, etc., cannot be the cause of multiple objects existing in time 
and space. The objects seen in the dream and the waking states, 
being ever unreal, cannot be said to emerge from or merge in 
Consciousness. 

^Immutable —Consciousness is called immutable as it is free 
from the idea of space and time. 

® In the, etc .—The idea of causality is due to Aviclya. 

® Ever unthinkable —The ideas seen in the dream and the waking 
states cannot be said to be non-existent because they are perceived. 
Nor can they be said to exist because they are not perceived in deep 
sleep. Therefore it is impossible to determine their real nature. 
Hence they are as illusory as the snake seen in the rope. 
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53. Substance may he the cause of another substance. 
That which is not substance may he the cause of another 
which is not substance. But the Jivas {or being.’i) cannot 
be possibly anything like substance or other than substance. 

Sankara’s Comml-ntary 

It has already been established that the essence of 
Self is one! unborn.* Those who imagine causal 
relation in Atman must admit that substance may be the 
cause of another substance and that^ which is other than 
substance may be the cause of .something else which is 
also other than substance. But a thing itself cannot be 
the cause of itself. Further, wc do not find in common 
experience a non-substance which is independently the 
cause of something. The selves (i.e.. the Jivas or beings) 
can be called neither substance^ nor other® than substance. 
Hence the Jivas or selves cannot be the cause or effect 
of anything. Therefore Atman, being neither substance 
nor other than substance, is neither the caus; nor the 
effect of anything. 

‘ One —That is, Atman which is free from any attribute. 

^ Unhorn —i.e., Atman being without parts, is not a s jbstanec. 

’ That which, etc .—That is, an attribute such as colour or form. 

* Suhstance —It is because a substance has always parts. 

‘ Other than, etc .—It is because a non-substance (/.(., an attri¬ 
bute) cannot be conceived of independently of a substatice. 

^ tFflf^or: II 'AV II 
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54. Thus {external) appearances {objects) are not 
caused by the mind nor is the mind produced by them. 
Hence men of discrimination hold the principle of the 
absolute non-evolution or negation of causality. 

Sankara’s Commentary 

Thus, for^ reasons already stated, the mind is verily 
of the nature of the essence of the Self. External^ objects 
are not caused by the mind nor is the mind the product 
of the external objects. That is because all (external) 
entities are mere appearances in Consciousness. Thus 
neither the (so-called) effect comes from the (so-called) 
cause nor the cause from the effect. In this way is 
reiterated the absolute non-evolution of causality. In 
other words, the knowers of Brahman declare the absence 
of causality with regard to Atman. 

' For, etc .—The reason is that the real nature of Arman is free 
from all modifications and not of the nature of an empirical 
■substance. 

* External, etc. —The popular belief that the thought of the 
pot in the potter's mind is the cau.se of the pot and that the external 
pot gives rise to the idea of the pot in the mind is entirely erroneous. 
For the idea of causality has been proved to be an illusion. 

?irf% II II 

55. As long as a man persists in the belief in causality 
he will find the working of cause and effect. But when 
attachment to causality vanishes, cause and effect become 
non-existent. 

Sankara's Commentary 

What happens with regard to those who cling to the 
belief in cause and effect ? In reply, it is said ;—As long 
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as there is faith in causality, as long as a man thinks, 
“I am the agent; these virtuous and vicious deeds 
belong to me. I shall enjoy the results of these actions, 
being born in course of time, as some being,” in other 
words, as long as a man falsely attributes causality to 
Atman and devotes his mind to it, cause and effect must 
operate for him; that is to say. the man must without 
intermission be subject to birth and death, which are the 
result of his attachment to the belief in causality. But 
when attachment to causality, due to ignorance, is des¬ 
troyed by the knowledge of non-duality as described 
above,—like the destruction of the possession of a ghost 
through the power of incantation, medicinal herb, etc.- 
then on account of the wearing away of the illusion of 
causality, do cause and eflecl cease to exist. 

Thi.s Kdrika tells us that the chief duty of the student is tO' 
analyse the law of causality and find its illusory nature. The 
attainment of true knowledge solely depends upon this understand¬ 
ing of the causal law. 

II II 

56, /l.v /owg as there is faith in causality, the {endless) 
chain of birth and death will be there. When that faith 
is destroyed {by knowledge) birth and death become non¬ 
existent. 

iSankara’s Commentary 

What is the harm if the law of cause and elfect conti¬ 
nues to operate ? In reply we say:—As long i.s faith in 
causality is not destroyed by right knowledge, our course 
(of birth and death) in this world will continue. But 
when that faith is destroyed (by right knowledge) the 
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world also ceases to exist for want of any other cause for 
its existence. 

JTiflr ^ 'I i 

% II '^v3 II 

57. All this is seen to he born on account of the illusion 
of experience (due to Avidya); therefore nothing is perma¬ 
nent. All. again, as one with the Ultimate Reality is 
unborn. And therefore there is nothing like destruction. 

Sankara’s Co.mmfntary 

(Objection)—Nothing else verily exists except the un¬ 
born Atman. Then how can you speak of the origin and 
destruction of the cause and the effect as well as of (the 
chain of birth and death constituting) the world ? 

(Reply)—Listen. The word Samvriii in the text 
signifies the (illu.sory) experiences of the empirical world 
which are caused by ignorance. All this is born of this 
power of ignorance which brings into existence the 
illusory experiences of the world. For this reason, 
nothing is permanent in the realm of ignorance. There¬ 
fore it is said that the world, having the characteristics 
of origination and destruction, is spread before us (i.e., 
the ignorant persons). But as one with the Ultimate 
Reality, all this is nothing but the unborn .Atman. There¬ 
fore, in the absence of birth, there cannot be any des¬ 
truction, viz., the destruction of cause or effect. 

The opponent contends that it nothing but birthless and non¬ 
dual Atman exists, then the statements regarding the origin and 
the destruction of the universe as stated in the previous Karika 
become irrelevant and contradictory. The reply is that there is 
no contradiction as the two statements arc made from two different 
standpoints. From the standpoint of the Ultimate Reality there 
is neither birth nor death. But from the relative standpoint, which 
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conjures up before our vision the world of name and form, there 
are birth and death. Imagine a rope lying on the road. The wise 
man knows it as the rope alone. But the deluded pjrson sees it 
as the snake and being afraid of it, takes to his heels in spite of the 
assurance of the wise man that it is the rope and not the f nake. Now 
the rope^ and the snake are both facts from the two standpoints. The 
wise man sees the rope and the ignorant person seei the snake. 
Therefore the statement of the ignorant man does not contradict 
the statement of the wise one. 

The ideas of birth and death are possible only froir the relative 
standpoint. The wise man sees everything as the non-dual Atman. 
Therefore he cannot see the possibility of destruction of anything. 
Comp. Karika 1. 17 and 1, 18. 

^ II 'Ad II 

58. Those JIvas (entities) or beings are said to be 
born. But that birth is never possibie from the standpoint 
of Reality. Their birth is like that of an illusory object. 
That illusion, again, is non-existent. 

Sankara’s Commentary 

Those, again, who imagine the birth of the Jlvas and 
other entities, do so only through Samvriti or the power 
of ignorance as stated in the preceding Karika. The 
Jlvas are seen to be born only through ignorance. But 
from the standpoint of the Supreme Realitj- no such 
birth is possible. This' (supposed) birth of the Jlvas 
through ignorance, described above, is like tlie birth of 
objects through illusion (Maya). 

(Opponent)—Then there must be something real 
known as Mdyd or illusion’’ 

(Reply)—It is not so. That Maya or illusiyn is never 
existent. Mdyd or illusion is the name we give to some- 


F 
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thing which’ does not (really) exist (but which is per- 
ceiveo;. 

' This, e/e.—The birth of Jivas is exactly like the production of 
things by a Juggler. These things such as a mango tree or the hare 
produced by the Juggler do not exist. Similarly, the Jivas, etc., 
whose birth and death are seen by us in ignorance, do not exist, 
■when the Truth is known. 

* Which, etc .—That is to say, Maya or illusion does not exist 
from the standpoint of Reality. 

NS 

^rtr ^ n ii 

59. The illusory sprout comes forth from the illusory 
seed. This illusory sprout is neither permanent nor des¬ 
tructible. The same applies to Jl'.'iis. 

Sankara's CoMMrNTARV 

Now, is the birth of Jivas, that are seen to exist, 
illusory? To this question, our reply is as follows:— 
From’ an illusory mango seed is born a mango sprout 
which is equally illusory. This sprouF is neither per¬ 
manent nor destructible, simply because it does not 
exist. In® the like manner, ideas of birth and death are 
applied to the Jivas. The purport is that from the stand¬ 
point of the Ultimate Reality, neither birth nor death is 
applicable to Jivas. 

' From, etc .—This is a familiar illustration often used by the 
Vedantic writers. In India, certain jugglers produce from illusory 
seeds illusory trees full of illusory fruits. 

* This sprout, etc .—Birth and death can be predicated of objects 
that exist. But the mango tree produced by a juggler is non¬ 
existent, Hence neither birth nor death is possible for such a 
mango tree. 
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^ In the, etc .—^The Jivas, endowed with birth and death, are 
seen on account of our ignorance. From the standpoint of Truth, 
such Jlvai do not exist. Hence biith and death are unreal from the 
standpoint of Truth. But birth and death arc true, as .n the case 
of the illusory mango tree, from the .standpoint of ignorance. 

^n^fftTRTPiirrTim'iri I 

q5T efofr JT II II 

60. The epithets of permanence or impermanence 
cannot he applied to unborn Jivas. That which i.s in¬ 
describable by words cannot he discriminated (ai real or 
unreal). 

Sankara’s Commentary 

From the standpoint of the Ultimate Reality, no 
epithet such as permanence* or impermanence, lor any 
sound corresponding to such names, can be ap])lied to 
Jivas (selves or beings) which are eternal, birthhss, and 
which are always of the nature of a homofteneous 
consciousness. That by which an object is designated 
is known as ” Varna" or name associated with a sound. 
The words fail to denote the nature of Atman. It cannot 
be discriminated as this or that, permanent or imperma¬ 
nent. The Sruti also says, “Whence words fall back,” 
etc. 

‘ Permanence, etc .—Such epithets as permanence or imperma¬ 
nence which arc correlatives, are applied to the c)bjcet.s of t te rela¬ 
tive world. 

ffEir il II 

SfS’T ^ 1%^ ^ I 

^ S^rvire fmr II ll 
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61-62. As in dream, the mind is seen to act through 
Maya manifesting the appearance of duality, so also in 
the waking state the mind is seen to act, through MSya, 
producing the appearance of duality. 

There is no douht that the mind which is, in fact, 
non-dual, appears as dual in dream", in like manner, 
undoubtedlv, the waking state, which is non-dual, appears 
as dual. 

Sankara’s Commentary 

That pure consciousness which is non-dual (from 
the standpoint of the Supreme Reality) is sought to be 
described by words, is due to the active condition of the 
mind (which is due to ividyci). This description (of the 
non-dual ftman by words) has no meaning from the 
standpoint of the Ultimate Truth. These' verses have 
already been explained. 

ll rrtiy be contended th;it if .‘irnun cannot be described by 
words, why then should the scholars have taken the pains to use 
words to denote Atman. In reply it is said that what is described 
by words by scholars is not the non-dual Atman but a duality, 
perceived on account of the activity of the mind, associated with 
the subject-object relationship which is the characteristic of the 
relative plane of existence. The Ultimate Reality is the essence 
of everything, including ideas or descriptions, 

‘ The vtisea, etc. -Vide Chapter III, 29-30. 

63. The whole variety of Sivas, horn of eggs, moisture, 
etc., always seen by the dreamer when he goes about (in 
his dream) in all ten directions (have no existence apart 
from the mind of the dreamer). 
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Sankara’s Commentary 

Here is another reason which also shews us that 
duality describable by words, does not exist. The beings 
•or Jlvas, born’ of eggs or moisture, which a dreamer 
going about in all ten directions perceives in his dream 
condition as existing, (have, as a matter of fact, no 
existence apart from the mind of the dreamer). 

(Objection)—Suppose we admit this. What are 
you driving at 

(Reply)—Our reply is as follows;— 

’ Born of, etc .—The beings that me perceived to exist may be 
divided into lour classes, e.i;., those that arc born of the womb, the 
•egg, the moisture and the soil. 

if IT^p'cr cfT; | 

rl'Ml 11 11 

64. These (beings) which are objects nf tne mind of 
.the dreamer have no existence apart from his n ine!. Simi¬ 
larly, this mind of the dreamer is admitted to he the object 
of perception of the dreamer only. (Therejbrt the mind 
of the dreamer is not separate j’romhhe dreamer himself.) 

Sankara's Commentary 

Those' beings perceived by the mind of the dreamer 
have no existence outside the mind of the person who 
dreams about them. It- is the mind alone which ima¬ 
gines itself to have assumed the forms of many diversified 
beings. Similarly,'’ thitt mind of the dreamer is, again, 
perceived by the dreamer alone. Therefore there is no 
separate thing called mind which is apart from the 
dreamer himself, 

' These, cm.—The truth about this statement is cletiriy under- 
istood in the waking state. 
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’ It is, etc .—In the dream, the mind alone objectifies itself into- 
the perceiver and the perceived. 

® Similarly, etc.—The mind of a man is not cognized by any 
other being excepting himself. The cognizing ego is also created ' 
by the mind. The ego and the non-ego come, into existence together. 
Therefore, the charge of solipsism cannot be levelled against the- 
Vedantist, 

II ii 

tT«Tr 11 ^^ || 

65-66. The whole variety of Jivas, born of eggs^ 
moisture, etc., always seen by the waking man when he 
goes about (in his waking conditioi.) in all ten directions^ 
is only the object of the mind of the waking man. These 
Jivas are in no way apart from the waking mind. Simi¬ 
larly, the mind of the waking man is admitted to be the 
object of perception of the waking person only. (Therefore 
the mind is not separate from the perceiver.) 

Sankara’s Commentary 

The Jivas, perceived in the waking stale, do not c'A:/\yr 
anywhere except in the mind of the perceiver, for, they 
are not seen independent of the mind. These Jivas are 
similar to the Jivas, perceived in the dream, which are' 
cognized by the mind of ihe dreaming person alone. 
That mind again, having the characteristic of perception 
of Jivas is non different from the perceiver of the waking 
condition, because’ it is seen by the perceiver, as- is the 
case with the mind which perceives the dream. The 
rest has already been interpreted fin the previous verses). 
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^ Because, etc .—Mind is identical with the Reality or Atman. 
When the Reality is characterised by the perception cf the subject- 
object idea (through ignorance), it is called the mind. And when 
it remtiins free from any such idea, it is called Atnuhi. From the 
standpoint of Reality, the perceiver, the object and tl e instrument 
of perception are one. The causal relation, like the external objects, 
is in the mind of the perceiver. 

* .4^ h the case, etc. —In dream, the dream-miml which sees 
•objects (non-different from itself) is identical with iho dreamer. 

g-vi l 

II 11 

67. Roth (the mind and the Jivii) are o! jtcts of per¬ 
ception to each other. Which then can he su’d to exi.'it 
independent of the other 1 (The reply of the wi.^e i.t in the 
negative). Both are devoid of the mark.i hy vhich they 
could he distingui.thed. For, either van he eoy^mced only 
through the other. 

^Iankara’s Com.memtary 

Both the mind and the ./nuv.‘ or in other vvords, the 
mind and its modifications (which are seen as external 
objects) are each an object of perceplion to the other. 
In other words, one is perceived only through the other. 
The mind exists only in relation to the Jhv, cU.. and the 
.Jiva anii objects exist only in relation to the mind. There¬ 
fore they are each an object of perception to he other. 
Hence-’ wise men assert that nothing whatsoever, neither 
the mind nor its object, can be said to have miy existence 
(if either be considered by itself)-(from the Jtandpoint 
of either the idealist or the realist). As in (he dream 
the elejfhant as well as the mind that perceives the ele¬ 
phant. are not really existent, so also is the case with 
..the mind and its objects of the waking condition. How 
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is it SO ? For, both the mind and its objects have no 
proof of their existence (independent of each other). 
They are each an object of perception to the other. One 
cannot cognize a jar without the cognition of a jar; 
nor can one have a cognition of a jar without a jar. In 
the case of the jar and the cognition of the jar it is not 
possible to conceive the distinction between the instru¬ 
ment of knowledge and the object of knowledge. 

This verse refutes the contention of the school of thought which 
asserts that the ego creates the non-ego. 

' Jivas .—They include all objects perceived by the mind. 

“ Hence, etc .—They exist, with relation to one another, only 
in the relative plane of consciousness. 

The existence of the variety of objects is possible only when one 
object is perceived in relation to the other. Therefore the triad of 
“ Knower", " Known ” and *• Knowledge,” mutually dependent 
u(ion one another, is possible only in the realm of ignorance. 

rrsiir afift ? ll II, 

rT»4r fir^rrfr^ ^r#f i 

^sir 3iifr ^ jictpct ^ ^ II H' 

qsir f^RcT^Rl I 

^sir ^>7T arm it ¥r^i% ^ ii vao n 

68-70. As the dream-Ji\a comes into being and dis- 
appears, so also all JTvas {perceived in the waking condi¬ 
tion) appear and disappear. 

As the magician's Jiva cames into being and passes 
away, so also all Jivas {perceived in the waking condition) 
appear and disappear. 
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As the artificial Jiva {brought into existence by in¬ 
cantation, medicinal herb, etc.) comes into being and 
passes away, so also all the JIvas {perceived in the waking 
condition) appear and disappear. 

Sankara’s Commentary 

Tfie “magician’s Jiva" means that which is conjured 
up before our vision by the feat of a magician. The 
“artificial Jiva" is that which i> brought into existence 
by means of incantation, medicinal herb, etc. 

As the Jivas born of egg, etc., and created in dream, 
are seen to come into existence and then to pass away, 
so also the Jivas such as human beings, etc., seen in the 
waking state, though really non-existent (appear to come 
into existence and then pass away). These' .ire merely 
the imagination of the mind. 

It nny be contended that if the Jhm perceived in the waking 
state be unreal, then their birth and death, which art objects of 
common experience, become an impossibility. This XHrika says 
in reply that as in the case of (jream-being,s, etc., really non-existent 
birth and death are possible, so also the appearance of birth, etc’.,, 
is possible in the case of beings that are perceived in the waking state, 

' There are, etc. —In other words, the Jivas, perce ved in the 
waking state, with all concomitant appearance of birth, death etc., 
are mere results of the objectifying tendency of the mind, and 
nothing more. 

■•T ^'it: ^ | 

^IT^ II II 

71. No kind of Sim a is ever born nor is there any 
cause for any such birth. The Ultimate Truth is that 
nothing whatsoever is horn. 
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Sankara’s Commentary 

It has already been stated that the appearances of 
birth, death, etc., oF the Jivas are possible only in the 
empirical plane, as is the case with the dream-beings. 
But the Ultimate Truth is that no Jlva is ever born. The 
rest has already been stated. 

This is the repetition of the last verse of the third chapter of 
rthe Karika. 

f^etnT^TiT |1 II 

72. This perceived world of duality, characterised 
hy the subject-ohject relationship, is verily an act of the 
mind. The mind, a^airi, (from the standpoint of Reality) 
is without touch with any object (as it is of the nature of 
Atman). Hence it is declared to he eternal and unattached. 

Sankara’s Commentary 

The whole world of duality consisting of the subject 
and the object is. verily, an ad of the mind. But from 
the standpoint of the Ultimate Reality, the mind, which 
is verily Atman, is' unrelated to any object. On account 
of the absence of relation (with any object), the mind 
is declared as eternal and unattached. The ^riili also 
says, “The Purusha is always free from relation.’’ That 
which perceives objects outside of it, is related to such 
objects. But the mind, having no such external object, 
is free from all relations. 

' Is unrelated, etc .—The objects and their relation with the mind 
■ are perceived only in the state of ignorance. Even when the ignorant 
person perceives the mind to be associated with the subject-object 
relationship, the mind, truly speaking, is non-dual, unattached and 
.absolute. 
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The mind is, in reality, free from all ideas of the subicct-object 
relationship. The idea of the object is superimposed upon the 
mind through ignorance. These objects have no existence apart 
from the mind. This has been already established by the dream- 
analogy. Therefore from the standpoint of the Ultimaf: Reality, 
the mind is ever unrelated to objects, as such objects do not exist. 
Hence mir d is Atman or Reality. 

ii il 

73. That which exists on the streiigth of the illusory 
experiences does not, really speaking, exist. That which, 
again, is said to exist on the strength of the views supported 
by the other schools of thought, does not, really sfeaking, 
exist. 

Sankara’.s Commentary 

(Objection)—It has been said that the mind is free 
from the iclation with any objects, as such obje:ts do 
not exist. But this non-attachment regarding the mind 
cannot be maintained inasmuch as objects in the forms 
of the teacher, the Scripture and the pupil exist 

(Reply)--There is no such defect in our coiitmtion. 

(Objection)—How 7 

(Reply)—The* existence of such objects as Scripture, 
etc., is due to the empirical experience which is illusory. 
The empirical knowledge in respect of Scripture, t.-acher 
and taught is illusory and imagined only as a me ms to 
the realisation of the Ultimate Reality. Therefore 
Scripture, etc., which exist only on the strength of il usory 
empirical experiences, have no real existence. It has 
already been said that duality vanishes when the Ulti¬ 
mate Reality is known. Again, the- objects (which 
appear to come into existence through the illusory 
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experiences), supported by other schools of thought as 
existent, do not, when analysed from the standpoint of 
the Ultimate Reality, verily exist. Hence it has been 
rightly said in the previous Karika that the mind is 
unattached. 

' The existence, etc .—That is to say, the Scripture, the teacher 
and the taught have meaning only in the state of ignorance. The 
purpose of these ideas is to help the ignorant person to realize 
Truth. Compare with the Karika 28 in the A^ama Prakaranu. 

2 The objects, etc.—The Vaiseshika school of thought maintains 
the existence of Six Categories. But these Categories are non¬ 
existent from the standpoint of the Ultimate Reality. These are 
nerceived to exist only in the plane of our empirical experiences. 

3fiT: ?Fif?qcTHf^r i 

qf^'^imi'it’sqcqr 3 e: II II 

74 . Atman is cetllcd unborn (Aja) from the stand- 
fioinl of thi-’ illusory empirical experiences. It is, truly 
speakinp, not even unborn. That unborn Atman appears 
to be born from the standpoint of the belief of the other 
Schools of thouyht. 

Sankara’s Commentary 

(Objection)—If Scriptural teaching, etc., were illusory, 
then the birthlessness of Atman, as taught by Scripture, 
is also due to illusory imagination. 

(Reply)—^This is, indeed, true. Atman is said to 
be unborn only in relation to illusory empirical experi¬ 
ences which comprehend ideas of Scripture, teacher and 
taught. From^ the standpoint of the Ultimate Reality, 
Atman cannot be said to be even unborn. Atman- which 
is said to be unborn only as against the conclusion of 
those schools (which maintain that Atman comes into 
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■existence), appears to be born to the ignorant. There¬ 
fore, the notion (based upon illusion) that Atman is 
unborn has no bearing on the Ultimate Rea ity. 

1 Prom, e/c.—The idea of birthlessness is the correlative of the 
idea of birth. Hence both the ideas belong to the realm of ignor¬ 
ance. Atman, as it really is, cannot be described either as born or 
unborn. Nothing can be predicated of Atman from the standpoint 
of the Ultimate Reality. 

a Atman, e/c.—The Samkhya School of Thought, believing in 
causality, asserts the birth of Atman. As against this conclusion, 
it is maintained that Atman is unborn (Afa). This asser ion regard¬ 
ing the birthlessness of Atman is also due to AMya i lasmuch as 
it aims .it the refutation of the opposite theory. Thi:. theory of 
Atman being ever unborn is based upon the illusory idei regarding 
its birth, It may be contended that the birthlessness cf Atman is 
not an illusory idea but truth. In reply it is said that the itredicate of 
birthlessness cannot have any application with regard to t le Ultimate 
Reality. Atman is considered to be unborn only frop the stand¬ 
point of ..in illusion that it is born. Hence, being co-relative of 
an illusion, the birthlessness of Aimim also becomes illurory. The 
real nature of Atman cannot be determined by any instrument of 
knowledge which has its applicability only in the rehitive plane. 

if I 

^ ^ 11 vs'A II 

75 . .Man has mere persistent belief in the reality of 
the unreal (which is (hiality). There is no dualiiv {corres¬ 
ponding, to .such belief). One who has realised tl e absence 
of dualitv is never born again as there remains, no longer, 
any cause (for such birth). 

Sankara’s Commentary 

As objects are, really speaking, non-existeit. there¬ 
fore people who believe in their existence havt, in fact, 
attachment for duality which is unreal. It it a mere 
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belief in the (existence of) objects which (really speakingy 
do not exist. There is no duality. The cause of birth 
is this attachment. Therefore one who has realised 
the unreality of duality is never born again as he is free 
from the cause (of birth), viz., attachment to the illusory 
duality. 

ff^l q fcqqiq ficr: II n 

76. When the mind does not find any cause superior,, 
inferior or middling, it becomes free from birth. How 
can there he an effect without a cause ? 

Sankara’s Commentary 

The superior cause consists of those Dharmas (i.e., 
duties of life), wholly virtuous, which are prescribed 
according to different castes and stages of life, and which 
when performed without any attachment to the result, 
enable one to attain to the position of gods, etc. The 
middling cause consists of those duties, mixed with 
certain irreligious practices the observance of which 
enables one to attain to the position of man, etc. The 
inferior cause consists of those particular tendencies, 
characterised by irreligious practices alone, which lead 
one to the position of lower creatures, such as beasts, 
birds, etc. When the mind realising the essence of Self 
which is one and without a second and which is free 
from all (illusory) imaginations, does not find the exist¬ 
ence of any of the causes, superior, inferior or middling, 
ah'- imagined through ignorance,—like a man of discrimi¬ 
nation not seeing any dirt which a child sees in the sky— 
then it does not undergo any birth, i.e., it does not 
objectify itself as god, man or beast, which are the effects 
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■of their respective causes (enumerated above). No 
effect can be produced in the absence of a cause, as 
sprouts cannot come forth in the absence of the seed. 

1 All. etc .—All beings from the angel to the beast t nd the bird 
■belong to the realm of ignorance. 

^ rl^^: ll '■3'B 11 

77, The non evolution (i.e., the state of k'lowlea't^e) 
of the mind, which is unhorn and free from catm I relation, 
.'is nhsoiate and constant. Everything else Is also equally 
unborn. {.So whnt i^ true of the mind is true of everything 
■else as well.) For, all duality is merely an ohje.'tification 
■of the mind. 

Sa^nkar.«.’s Commentary 

It has already been stated that in the absence of a 
■cause, tlte mind is not subject to birth. But what is 
the nature of that non-evo)ution of the mind'’ It is thus 
replied : --The causes of birth are ineritoi'iou.s actions and 
their opposite. The state of absolute non-man festation 
of the mind,—known as liberaiion (knowledge) and free 
from causality’ on account of Die realisation of the 
Supreme- is- always constant under all combt oiis and 
absolute, that is, ever non-dnai. Evem’’ befire the 
attainment of knowledge, the mind ahvays remains non- 
manifest and non-dual. Even prior to the realisation of 
the highest knowledge the idea of duality (i.e.. the subject 
and the object) and the idea of birth are m ;rely an 
obiectification of the mind. Hence the non-ecolution 
of the mind which is always^ free from change or birth 
is constant and absolute. In other words, it cannot be 
said that this non-evolution or liberation sonetimes 
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exists and sometimes disappears. It is always ^the same- 
and changeless. 

It may be contended from the previous Karika that liberation 
depends upon the external factor of time. This contention is 
answered in this verse. 

' Which, etc.f-The causes of birth, in the form of meritorious 
and vicious deeds, are seen to exist only during the state of ignorance. 

“ Is always, etc.—All duality, due to the objectification of the 
mind, is unreal. There is no cause for the mind which is absolute, 
eternal, immutable and all-sufficient, to pass into birth. Therefore 
from the standpoint of Reality, the mind or Jim is always liberated. 
He is ever free from bondage which is non-existent. 

’ Even before, etc .—It may be objected that liberation is possible 
only during the state of knowledge, while the Jiva is bound during, 
the state of ignorance. In reply it is said that from the standpoint 
of Reality ignorance does not exist. Even when a man looks 
upon himself as subject to birth and death and living in the plane 
of ignorance, he is, really speaking, Atman free and non-dual. 
Even when the rope is seen to be the snake by the ignorant mind, 
it is nothing but the rope. Similarly Atman never deviates from 
his real nature though he appears as Jiva during ignorance. The 
idea of birth, death, etc., is mere unreal imagination. 

* Always —Th.at is to say, the mind is really free from birth, 
etc., even when the ignorant persons see it coming into existence 
and again disappearing. 

ii ii 

78. Having (tluis) realised the absence of causality as 
the Ultimate Truth, and also not finding any other cause 
{for birth), one attains to that (the state of liberation} 
which is free from grief desire and fear. 

Sankara’s Comment.ary 

Through^ the reasoning indicated above, one knows 
the absence of duality, which is the cause of birth and 
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thus realises absolute non-causation as the Ultimate 
Truth. F'urther, he* does not see the reality of anything 
else as cause, such as religious merit, etc., wh ch may 
enable one to attain to the position of gods, etc . Thus 
freeing himself from all desires, he attains to the highest 
state, /.<?., liberation (knowledge) which is frje from 
desire, g'ief, ignorance and fear. That is to say, he no 
longer becomes subject to birth and death. 

' Thraunh, etc .—All dual objects are illusory like dream objects 
on account of their being perceived. See Kdrika 4, Chapter 11. 

* He, etc.--The meritorious or vicious deeds as wel as gods, 
men or birds and beasts which are the rc.sults of these aciiors, belong 
to the realm of ignorance. 

IJ || 

79. On {iccount of attachment to the unrea' objects, 
the mind runs after such ohjects. But it comes ha:k {to its 
own pure state) when it becomes unattached {to objects) 
realising their unreality. 

Sankara's Commlntary 

Attachment to the unreal (objects) is due tc the firm 
belief that duality exists, though in reality suen duality 
is ever non-existent. On‘ account of such attachment 
which is of the nature of delusion caused by ignorance, 
the mind runs after ohjects corresponding to those 
desires. But when a man knows the unreafly* of all 
duality of objects, then he becomes indilTernt to them 
and turns aw'ay his mind from the unreal (objects) to 
which he feels attached. 

’ On account, etc .—It is desire, due to ignorance, that creates 
objects around us. 
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* Unreality, etc .—The only way to become detached from the 
world is to know its unreal nature by following the Vedantic method 
of reasoning. The Vogic method of mechanical concentration may 
make the mind oblivious of the world for the time being, but when 
that concentration is relaxed, the world with its objects again 
appears as before. Vedantic Knowledge alone convinces one of 
the illusory nature of the world. 

Rwr ft cT^r [%ft: i 
ft II <io || 

80. 7he mind, thus freed from attachment {to all 
external objects) and undistracted {by fresh objects) attains 
to its state of Immutability, Being actually realised by 
the wise, it is undifferentiated, birthlcss and non-dual. 

Sankara’s Commentary 

When the mind is withdrawn from all duality of 
objects, and when it does not attach itself to any 
objects,—as no objects exist—then the mind attains 
to the state of immutability which* is of the same nature 
as Brahman. This^ realisation of the mind as Brahman 
is characterised by the mass of unique non-dual con¬ 
sciousness. As that condition of the mind is® known, 
(only) by the wise who have known the Ultimate Reality,, 
that state is supreme and undifferentiated, birthless and 
non-dual. 

* Which is, etc .—The mind free ftom relativity and objectification' 
is Brahman, 

® This, etc.—The mind free from the si.bject-object relationship 
has the same characteristic as Brahman, 

® Is known, etc.—This state of the mind, which is the highest 
Reality, can be known with the help of reasoning. Scripture, which 
also belongs to the realm of relativity, cannot describe Brahmaa 
or the Supreme Reality, 
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81. (Reality which is) free from hirih, anil (which is) 
free from sleep and dream, reveals itself by i'self. For. 
this Dhantia (i.e., .^tman) is from its very nature ever- 
luminous. 

Sankara's Commf.mary 

The nature of that which is realisable by the wise 
is again described ; - -It (ftman) reveals itself by itself. 
It does not depend for its revelation upon any external^ 
light, such as the sun, etc. Self-luminosity- is its very 
nature. It is ever-lumimnis. This is the inherent 
characteristic of the Dharma. known as Atman. 

' Exlcnial, etc.—Atman ilself is the substratum o( everything. 
Therefore it cannot be dependent upon anything else. 

’ Self-liitninoaity—Atman is called self-luminous as, in the state 
of deep sleep, the real nature of .ftman is revealed though all 
external instruments such a.s the sense-organs, the miml, etc., then 
remain inactive. 

The text characterises Atman as free from dream and sleep. 
Dream indicates the wrong apprehension of truth while deep stands 
for its non-apprehension. The waking state is omitted as because 
either it .s included in the dream .state or it stands for the stale of 
knowledge. 

SfRT R tlf'TI 11 Cr || 

82. O t accottnt of the mind apprehending single 
objects, the Bliss (i.c., the real essence of the Self) always 
remains concealed and misery comes to the surface. 
Therefore the ever-effalgent Lord (is not realised though 
Jaught again and again by Scriptures and fe.ichers). 
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Sankara’s Commentary 

How is it that the people, at large, do not realise 
Atman, which is the Supreme Reality, though It is again^ 
and again thus explained ? To this the following reply 
is given :—On‘ account of the mind apprehending 
Ithrough attachment, single objects of the world of duality, 
jthe blissful nature of Atman is easily covered. The reason 
for this concealment is only the perception of duality. 
|rhcre is no other cause for it. Moreover, misery® is 
jDrought to the surface. The knowledge of the Supreme 
Reality is extremely hard to attain. The Lord, the non- 
flual Atman, the effulgent Being, though again and again 
taught by the Vedanta Scripture.s and the teachers, is not 
therefore comprehended. The Sruti also says, “One 
who speaks of Atman {•i looked upon with wonder and 
he who has attained and who has realised it, is equally 
an object of wonder.” 

‘ On account of, ('/c.—That is to say, people on account of 
their prejudices associate Atman with various illusory ideas. Atman 
is free from all ideas (Katpand). Sec next Karikd. 

® Misery —In reality there is no mi.sery. Bliss alone, which is 
the characteristic of Atman, exists. But misery is experienced when 
the Blissful Atman is not known. 

JfTRcI iTIfrllM | 

5ii^?t: ii <c\ h 

83. Childish persons verily cover It {fail to know It) 
by predicating of It such attributes as existence, non¬ 
existence, existence and non-existence and absolute non¬ 
existence, derived respectively from their notion of change, 
immovability, combination of both and absolute negation. 
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Sankara’s Commentary 

Attachment of the learned to such predicates’ as 
existence, non-existence, etc., serves verily as a veil 
between them and the Supreme Reality. What wonder 
is there that childish persons on account of their undeve¬ 
loped intellect are unable to grasp Atman ! This Karikd 
brings out the aforesaid idea. Some” disputant asserts 
thatexists. Another •'‘disputant, r/z., tht Buddhist, 
says that it is non-existent. A third^ disputant, the 
Jaina, who is a pseudo-nihilist, believing in both the 
existence and non-existence of Self, proclaims that Atman 
both exist and does not exist. The® absolute nihilist 
says that nothing exists at all. He” who predicates 
existence of Atman associates it with changeability in 
order to make it distinct from such impermanent objects 
as a jar. etc. The’ theory that Atman is non-ex stent, i.e., 
inactive, is held on account of its undifferentiated nature. 
It® is called both existent and non-existent on account of 
its being subject to both changeability and immutability. 
Non-existence is predicated of Atman on account of 
everything ending in absolute negation or void All the 
four classes of disputants, mentioned above, asserting 
existence, non-existence, existence and non-existence, 
and total non-existence (about Atman), derived respec¬ 
tively from their notion of changeability, immutability, 
combination of both and total negation, red .ice them¬ 
selves to the position of the childish, devoid of all dis¬ 
crimination ; and by associating Atman with all these 
illusory ideas (Kalpand) cover Its® real nature. If these 
(so-called) learned men act as veritable children on 
account of their ignorance of Ultimate Rea ity, what 
is to be said regarding those who are, by ncture, un¬ 
enlightened! 
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* Predicates, ere.--These predicates of Atman are due to 
illusory ideas (Kalpand) regarding its real nature. 

* Some disputant —This refers to the follower of the Vaiseshika 
theory. He asserts that there is an Atman which is separate from 
the body, sense-organ, Prdtta, etc. It is the knower and enjoyer 
of misery and happiness. 

’ Another, etc. —This refers to the followers of Subjective idealism 
among the Buddhists known ns Kshanika Vignanavadins. According 
to them Atman, though .separate from body, etc., is identical 
with Buddhi or intellect. It is not permanent. Our consciousness 
which disappears after only a moment's csislencc is the only reality. 
Any reality, in the sense of a permanent entity, is non-existent, 

* The third, etc. —TTiis refers to the followers of the Jaina school 
of thought. According to this school, Atman is both existent and 
non-existent. Though Atman is separate from the body, yet It 
has the same size as the body. It exists as long as the body exists 
and it is destroyed with the destruction of the body. 

The Absolute, etc. -This refers to the extreme school of 
Buddhism known as the Nihilistic school. According to the 
follower of this theory, there is no permanent Reality like Atman. 
All things end in destruction. Therefore absolute negation is the 
Highest Truth. The word “non-existence" has been repeated in 
the verse in order to show the determined belief of the nihilist in 
his own opinion. 

' He who, etc. —According to the Vai.icshika theory the nature 
of Atman is changeable as it, at different times, becomes subject 
to happiness, misery, desire, knowledge, etc. Atman is designated 
as existent in order to distinguish it from all objects of an imperma¬ 
nent nature, such as a pot, etc. 

’ The theory, etc. —The Subjective idealist asserts that Atman 
has a momentary existence, and as having existed only for a moment, 
It cannot be subject to any change or modification. 

* It is, etc. —The Jaina school predicates both existence and 
non-existence of Atman as It partakes of the nature of both. 

* Its real nature. —The real nature of Atman is that It is free 
from all ideas or Kalpand. People clinging to their pet theories, 
on account of their false attachment, cannot know the real nature 

■ of Atman. 
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84. These are the four alteriialive theories regarding 
(the nature of) Atman, on account of attachment to which 
It always remains covered (from one's v/Vh). He who 
has known that Atman is ever-untouched by an) of these 
(predicates) indeed sees all. 

iSankara’s Commkntary 

.. What is the nature of the essence, i.e., the Ultimate 
Reality, by knowing which people are purged of their 
stupidity and are really made to attain to wisdom ? It 
is thus replied ; - There are four alternate theories 
regarding Atman such as. It exists. It does not exist, etc., 
mentioned in the works of those who are fond of 
disputations. The Atman always remains covered and 
hidden from these vain talkers on account of their 
attachment to their theories. The thoughtful person 
who has realised the Atman, known only by the (correct 
understanding of) Upanishads, as ever-untouched by 
any of the four alternative predicates such as It exists, 
It does lot exist, etc., is the seer' of all, the omniscient 
and the real knower of the Ultimate Reality. 

‘ Seer of all —All that exists is .dtman. Therel'ori one who 
knows Annan knows all. There remains nothing else tc be known 
by him. 

3ifriq5fif^4i«qpfT r%JifT: qwirii II <i'A || 

85. What else remains for him to be desired when 
he has attained to the state of the Brahmana —a state of 
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complete omniscience, non-duality and a state whii.h is 
without beginning, end or middle ? 

Sankaka’s Commentary 

The* state of the Brahmana signifies the state in 
which one is established in Brahman. The ^ruti says, 
“This is the eternal glory of the Brdhmana.” That 
state of Brdhmana is free from beginning, end or middle. 
That is to say, that state of non-duality is free from the 
(illusory ideas of) creation, preservation and destruction. 
Having obtained the whole* of omniscience, de.scribed* 
above, i.e., the state of Brdhmana, a non-dual state with¬ 
out beginning, end or middle, which is the same as the 
realisation of Self, the summum honum of existence— 
what else remains for him to be desired ? In other words, 
all other strivings become useless for him. It is thus 
said in Gltd, “He has nothing to gain by the activities 
(of the relative world).” 

The contention of the opponent that even a Knower of Brahman 
should observe the ritualistic duties of daily life is refuted by this 
Karika. 

‘ The stale, etc .—He alone is the real Brahmatta who has directly 
reali.sed himself us Brahman. 

* Eternal jflory - That is to say, this state is free from all modi- 
fication.s and changes, such as birth, death, etc. 

’ yVhole, etc .—Having realised that state one becomes totally 
omniscient. There is nothing else for him to know. Ft is because 
that state is the very essence of knowledge itself. 

Described above -That is to say. Brahman is free from the 
four attributes or predicates referred to in Karikd 83. 

frsrr'JTt RificT i 

li II 

86. This (i.e., the realisation of Brahman) is the 
humility natural to the Brfihmanas. Their tranquillity 
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(of mind) is also declared to be spontaneous (b;- men of 
discrimination). They are said to have attained to the 
state of sense-control (not through any artificial method 
as It comes quite natural to them. He who thu.i realises 
Brahman w hich is all-peace, himself becomes peaceful 
ana tranquil. 

Sankara’s Commentary 

The humility of the Brahmanas which is duE to their 
realisation of their identity with the Self, is quite natural. 
This is (the real significance of) his huinil ty. The 
tranquillity (of the mind which the Knowers of Brahman 
enjoy) is also natural and not induced by any artificial’ 
means. Brahman is all -peace and tranquility. Hence 
the Brdhmanas arc said to have controlled th.'ir sense- 
organs (from pursuing the external objects). This is also 
the eause of the tranquillity of their natdre. Having 
realised Brahman which is, by nature, all-peace the wise 
man attains to peace which is the characteristic of 
Brahman. That is to say, he becomes ider.tical with 
Brahman. 

It has been stated in the previous Rurikii that the Knower of 
firahman need no longer perform the daily ritiialistre duties which 
are obligatory tor ignorant persons. Thi.. Kdriku sla:cs that he 
need noi untlcrgo any Yoiiic or other oiaeiiecs in orde'io acquire 
humility, control of the ss'nses and tranquillity of the nmd. One 
who is established in Brahmtin, non-du.iJ and aU-pe. ei , naturally 
and spontaneously .acquires these virtues. The nise m.ia realises thal 
Brahman alone exists. Tlicrcl'orc his mind docs not run after external 
•bieets, simply because they are non-existent for liim. Realising 
Brahman everywhere, he does not show arrogance. Peace and 
tranquillity arc quite natural lor him. Toi'C prescribes various 
artificial discipline.s for acquiring these virtues. But he who clings 
to the Yogic practices, must be always on the alert h st his mind 
should be diverted to external objects. The Vedantic method, 
13 
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depending upon discrimination, reveals e\crything as Brahman. 
Therefore for a Jndni these virtues arc quite spontaneous. 

‘ Artljkiul, etc.—That is to say, the Yof;ic methods. 

3T-Tfg ^ ^ ^n%T>w'qq li f 

87. iVi.>(lant(i) recognises the onli uiry (empirical) state 
of waking in which da ility, consisting of ohjects and ideas 
of coming in contact with them, is known. It further 
recognises another more subtle state (i.e., the dream 
common to all) in which is experienced duality, consisting 
of the idea of coming in contact with the objects, though 
such ohjects do not exist. 

Sankara's CoMMtNiARy 

We have so fur, co ne to the following conclusions ; 
The theories of more disputants contradicting one another, 
arc the causes of our existence in the relative (Samsdra) 
world. Further these theories are characterised by 
oartiality and aversion. Therefore these are merely false, 
as already shown by reasoning. On the other hand the 
philosophy of Advaita alone gives us true knowledge, 
as,—beine free from the four alternative predicates 
referred to above, -it is untouched by partiality and 
aversion and is all-peace by its very nature. 

Now the following topic is introduced as an explana¬ 
tion of the Vcdantic method of arriving at truth. The 
word in the text implies objects that arc per¬ 

ceived in our empirical experiences. Similarly, the 
word “Sopalamhha" in the text implies the idea of one’s 
coming in contact with such objects. This constitutes 
the world of duality, common to all human beings and 
known as the waking state which is characterised by the 
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subject-object relationship and which alone is the sphere 
of all our dealings including* the Scriptural, etc. The 
waking* state, thus characterised, is admitted in the 
Vedanta Scriptures. There is another state ^vhich lacks 
the experiences (of the waking state) caused bv external 
sense-organs. But® there exists in that state the idea of 
coming in contact with objects, though such objects are 
absent. This is admitted (in the Vcdantas) as the dream 
state, which is again common to all, and diferent from 
and subtler than the gross state of waking. 

The nature of Ultimate Reality has been hinted at by the 
refutation of the theories hostile to the Advaita Philosophy. Now 
is given the Advaita method of arriving at Truth which eonsists 
in the analysis and co-ordination of the experiences of the three 
states, viz., waking, dream and deep sleep. 

* Including, etc .—The Seriptures. limited to the sphere of 
duality, have no application to Atman. 

• The waking, err.—Vedanta admits the waking state as real so 
long as ignorance lasts, and further points out that tl e analysis of 
the experiences of this state together with those of tic two other 
states leads us, indirectly, to the realisation of Atman. 

’ But. etc .—Though the objects experienced in dream exist 
so long as the dream lasts, they are found to be non-existing from 
the waking standpoint. The internulity and the externality of 
perceptions in the dream and the waking states are n>cre creations 
of the mind. 

When we look at the objects from the waking staitdpoint alone 
we think them to be real. When the same objects seen in the dream 
are Judged from the waking standpoint we know then to be mere 
ideas of the mind. And analysis of deep sleep, in co-ordination 
with the experiences of the dream and the waking states, convinces, 
us that everything is mind or Brahman. This is the VedSntic 
method. The following verse gives a fuller explanation. 

m ^ ^ St: II II 
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88. There is another state {^admitted by the wise) 
which is free from contact with (external) objects ana 
altogether free from the idea of coming in contact with 
objects. This state is beyond all empirical experiences. 
The wise always describe the three, viz.. Knowledge, 
Knowledge of objects and the Knowable as the Supreme 
Reality (which is ultimately knowable). 

Sankara’s Commentary 

The state in which one neither perceives any object' 
nor possesses the idea- of coming in contact with such 
object—a state free from the relationship of subject and 
object— is called the highest state, which is beyond all 
empirical experiences. All empirical experiences consist 
of the subject-object relationship. This state is free from 
all such relationship and is the seed of future experiences. 
This® is known as the state of deep sleep. That alone 
is called knowledge which is the realisation of essence, 
i.e., the Supreme Reality, as well as the means to do so, 
viz., the analysis of the states of gross experience, subtle 
experience and the condition beyond all experiences. 
The* three states, mentioned above, are the objects of 
knowledge ; for, there cannot be anything knowable 
besides these three states. All entities falsely imagined 
by the different schools of the disputants arc included 
in these three states. That which is to be ultimately 
known is the truth regarding the Supreme Reality, 
known as Turlya, i.e., the knowledge of Self, non-dual 
and unborn. The illumined ones, i.e., those who have 
seen the Supreme Reality have described these features 
(topics) ranging from the objects of gross experience to 
the Supremely Knowable Self. 
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* Object, etc .—That is to say, the waking state. 

’ The idea, etc. — i.e., the dream slate in which one, in the absene 
of external objects, seems to perceive such objects. 

* This is etc .—In deep sleep one does not perceive any object, 
gross 07 subtle. There is no experience in deep sleep which when 
judged from the causal standpoint, consists of mental modification 
— as in the dream,—due to the perception of extern il objects in 
the waiting state. Deep sleep is further characterised by the total 
absence of the subject-object relationship. In deep sleep there 
exists one's real self. It has been characterised as centaining the 
seeds of the two other states, only from the causal standpoint. 
Again it is from the relative standpoint that Turiya, the witness 
of the three states, is mentioned as the slate of the Ultimate 
Knowledge. 

‘ The three, etc. -All experiences are limited to the three states. 
Therefore the Truth discovered by the study of the three states is. 
the Supreme Reality. 

Therefore the Vedantic method of arriving at Reality is the- 
co-ordinated study of the three states. All experiences are confined 
to the limits of the three states. 

^ I 

II || 

89. Knowledge and the three fold knowable being 
known, one after another, the knower possetsed of the 
highest reason spontaneously attains to the state of 
knowledge everywhere and in all things in thit very life. 

SAngara’s CoMMEMARy 

The word Jndnam signifies knowledge by which one 
grasps the significance of the three states. The word 
"Jneya" or knowable, signifies the three Mates which 
should be known. The first (knowable) consists of the 
gross state! of empirical experience. Then comes the 
state of subtle- experience in which the first state loses 
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itself, i.e., merges. And last comes deep sleep which is 
beyond all empirical experiences (gross or subtle) which 
results in the absence of the two previous states, i.e., 
in which the two previous states merge. By the knowledge 
of these three, one after® the other, and consequently, by 
the negation of the three states the TurJya,* non-dual, 
birthless and fearless, which alone is the Supreme 
Reality, is realised. Thus the knower (possessed of the 
highest power of discrimination) attains in this® very life 
the state of omniscience" which is identical with the 
knowledge of Self. lie is called Mahadtuh’’ or the man 
of the highest intellect as he has understood that which 
transcends all human experiences. His omniscience is 
constant and remains undiminished. For, the knowledge 
of Self once realised remains as such for ever. This 
is" because the knowledge of the knower of the 
.Supreme Reality docs not appear and disappear like that 
of mere vain disputants. 

The scriptural statements that the Atnmn being known, every¬ 
thing else is known, is explained in the Karikd. 

* Gross stale, etc. —That is, the waking state. 

* Subtle, etc. - That is, the dream state. 

® One after, err.—That is to say, by knowing that the waking 
state merges in the dream, and both the states merge in deep sleep. 

* Turlyii —Turiya is conceived to be transcendental from the 
relative standpoint. 

® In this, etc.—One need not wait for death or the other world 
for the realisation of the Ultimate Truth. 

‘ Omniscience It is .Atman alone which appears as the three 
states. Therefore when Atman is realised, all objects included in 
the three states are known. 

’ Mahddhik—The Knower of Truth is designated as the possessor 
of the highest intellect (.biiMhi): for, the keenest intellect alone 
can know Atman. 
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' This is, etc .—The appearance and disappearance of knowledge, 
often noticed in our empirical experience, is due to th; ignorance 
of the real nature of the Self. As the Jntlni is free fron ignorance, 
his knowledge is constant. 

This Kdrikil further elaborates the Advaila method of realising 
Self To the man of the grossest intellect the object appears to be 
extraordinary. To the man of better discrimination, the object 
appears to be a mere idea or modification of the mind. The Jndnt 
sees only the mind, undiflcreniratcd, changeless and non-dual in 
whatever manner the objects appear. Thai which appcirs as ideas, 
associated with the relationship of subject and objec:, is known 
to the Jndni as mere non-dual mind or Annan. This is better 
explained in the light of the three states. The gross external objects 
perceived in the waking state arc known to be ideas —is in dream. 
And the ideas of dream are known to be pure mind, i on-dual and 
unchanging, as in deep sleep ideas disappear in the mind. This 
is the meaning of the merging of the previous state of waking in 
the subsegiient state of dream and the ultimate merjing of both 
states in deep sleep, which includes all the states. This method 
has been explained in the second Maniru of the IJranishad with 
reference to AUM. ".4 " which stanils for the waking experiences 
as merged in " U" which signifies dream state. “ 4 " and “ IJ" 
arc mergctl into "A-/" which indicate deep sleep. All the three 
slates merge in Tiiriya which is /Trmn/t. From the at solute stand¬ 
point the undifferentiated mind, free from the >ubject-obJcct 
relationship, is the Highest Reality. One who knows these becomes 
omniscient. He sees everywhere the non-dual Atinaii alone. That 
which appears to others as name, form, object or idea, is realised 
by a Jnani to be Self alone. Annan alone exists. 

II 9, 3 II 

90. The four thhii'S to he known first art ; the thing 
.to be avoided, the objects to he realised, the things to he 
attained {hy practice) and the thoughts to be rendered 
ineffective. Among these four, the three things, excepting 
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what is to be realised, viz., the Supreme Reality, exist 
only as imaginations. 

Sankara’s Commentary 

There may arise a doubt that the three states of 
empirical experience may constitute the Ultimate Reality 
on account of their being pointed out’ as things to be 
gradually known. In order to remove this doubt it is 
said, the " Heyas" or things to be avoided are the three 
states of empirical experience, viz., the waking, the 
dream and the deep sleep. These do not exist in Atman 
just as the snake is not present in the rope. Therefore 
they should be avoided. The word Jneya, i.e., the thing 
to be known, in this text refers to the knowledge of the 
Ultimate Reality, free from the four^ alternative theories- 
described before. The things to be acquired are the 
accessories of spiritual realisation, viz., wisdom,® child- 
(likc< innocence and silence.-"* These virtues are practised 
by the sages after they have renounced the threefold®- 
desires. The word " Pakydni" in the text signifies the 
latent’ impressions which in due course attain maturity, 
viz., such blemishes as attachment, aversion, delusion,, 
etc. These are known as Kashdya or the passions that 
hide the real nature of the soul. As® a means to their 
realisation of the Supreme Reality, sages should first of all 
be acquainted with these four things, viz., the thing to 
be avoided, the thing to be realised, the thing to be 
acquired and the thing to be rendered inett'ective. These,, 
however, with the exception of the thing to be known— 
that is to say, with the exception of the non-dual Brahman 
alone, the essence of the Ultimate Reality, that should be 
realised—are perceived** on account of our imagination. 
This is the conclusion of the Knowers of Brahman with 
regard to the three things, viz., those to be avoided. 
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acquired, and those that arc (awaiting maturity and 
therefore) to be made ineffective. Tn other words, these 
three do not exist from the standpoint of tlie Ultimate 
Reality. 

* Pointed out, etc. —Compare Kurikas 88 and 89 (Chapter 4). 

* Four, etc. —Compare KtSrika 83 (Chapter 4). 

* IfKitivn—This wisdom consists of the intcllcttual capacity 
to knew that the non-dual Brahman alone is the objective of the 
Vedan:a Scriptures. 

* Childlike, efc.—That is to say, freedom from egoism, vanity, 

■etc. 

* Sitenci —It means that intense concentration on Brahman 
which makes one avoid all vain talk. 

‘ Threefold, etc. -That is. the desires for children, for wealth 
and for heavenly felicity. 

’ Latent, etc. —An ignorant man cherishes many rices, such as 
attachment, hatred, delusion, etc. These are known in Vediinta 
as Kashdyii. Among those vices, the effect of past work and 
thought, some are bearing fruits which are seen in our c aily activities. 
But others arc mere tendencies and latent impressions wailing for 
favourable conditions to manifest themselves. These latent 
impressions are known as “ Pakyd ”. These should be destroyed 
by discrimination. 

“ 4.S II means, etc. —The seeker after Truth sho ild know the 
nature of the three things to be avoided, etc., because it helps him 
in his spiritual progress. 

* Are perceived—Trom the standpoint of the fit mate Reality, 
Brahman alone exists. Duality is perceived on account of illusion. 
Therefore these three things arc perceived to exist only on the plane 
of ignorance. And this is due to ignorance. On tie acquisition 
of knowledge one understands that there is nothing :o be avoided 
■or shunned as Brahman alone exists (everywhere). 

ff fl JfRrf# ^ II II 
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91. All Dharmas (entities) are, by their very nature, 
begirmingless and unattached like the AkaJa. There is 
not the slightest variety in them, in any way, at any time. 

Sankara’s Commentary 

Those who seek liberation should regard, from the 
standpoint of the Ultimate Reality, all Jivas, as by their 
very nature without beginning, i.e., eternal, and, like- 
ik(l.ia, subtle, free from all blemish and all-pervading. 
The plural number used with regard to the 'Jivas' may 
suggest multiplicity. The second line ol the Kdrikd is 
meant to remove^ any such apprehension. There is no^ 
multiplicity in the Jivas even'^ in the slightest degree and 
under any condition. 

‘ To remove, etc. —The plural number is used in consideration 
of the multiplicity of Jtva.s seen from the empirical standpoint. 
Even thouiih an ignorant person secs multiplicity of embodied 
beings yet, in reality, there exists nothing but non-dual Atman. 

* Even, etc. —It is because the apparent multiplicity is due to 
the obsession of the imaginary time and space as well as causal 
relation. As Atman is ever free from time, space and causal relation, 
therefore no idea of multiplicity can ever be applied to Atman. 

^1?^^ Ii || 

92. All Jivas are, by their very nature, illumined 
from the very beginning and they are ever immutable 
in their nature. He who, having known this rests without 
(sees the needlessness of) seeking further knowledge, is 
alone capable of realising the Highest Truth. 

Sankara’s Commentary 

Even the knowableness attributed to the Jivas is also 
due to the illusion of empirical experiences. It cannot be 
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applied from the standpoint of the Supren e Reality. 
This idea is explained in this text. The Ji\;c.s are illu¬ 
mined, by their very nature, from the very beginning. That 
is to say, all the Jivas, like the sun which is ot the very 
nature of eternal light, are ever illumined. No effort 
need be made to define their nature, as the nature of the 
Jlva is, from the very beginning, well determined.^ It 
cannot be subject to any such doubt as, “The, .IJva may 
be like this or like that”. The seeker of liberation who 
in the manner above described, does not stand in need of 
anything else to make this knowledge certain to himself 
or others,—^just as the sun, by nature ever illumined, is 
never in need of any light from itself or othei s —who thus 
always rests^ without forming ideas of dualitj regarding 
any further knowledge of his own self, becomes capable 
of realising the Ultimate Reality. 

Well determined —/.<?., all Jivas are, by their very nature, 
ever free, pure and illumined. 

“ Rests, etc .—That is to .say, no duly nor any mor il imperative 
can be applied to the non-dual Atman. 

sffT^^UefT 

gnifrivll 3f5T II II 

93. All Dharmas or .Mvas are from the very begittniug 
and by their very nature, all peace, unborn ana completely 
free. They are characterisea by sameness and are non¬ 
separate from one another. Therefore the Jivas are 
Atman unborn, always established in ^‘sam.-ness” and 
‘"purity'' itself. 

Sankara’s Commentary 

Similarly, there is no room for any effoit to make 
Atman peaceful, for, all Jivas are, by their very nature. 
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eternally peaceful, unborn and of the nature of eternal 
freedom. All Jlvas are further of the same nature and 
non-separate from one another. They being Atman 
in their very essence, ever pure, unborn and established 
in sameness, therefore the effort of attaining to liberation 
is meaningless. For, if something is accomplished with 
regard to an entity which is always of the same nature, it 
does not make any change in the thing itself. 

The previous Kdrikd slated the condition which alone makes 
one capable of attaining to liberation. But this liberation is not 
something external or foreign to be achieved or acquired. The Self 
is, by its very nature, ever free and illumined. It has never been 
covered with a veil. Therefore one who understands the real 
import of Advaita Vedanta, realises himself as ever pure, free and 
illumined and automatically ceases from making efforts at gaining 
further knowledge. 

g I ffri% ^Iff l%^iffir I 
^r^i^i: ^qvrr: li li 

94. Those who always rely on {attach themselves to) 
separateness can never realise the innate purity of the Self 
Therefore those who are drowned in the idea of separateness 
and who assert the separateness of (entities) are called 
narrow-minded. 

Sankara’s Commentary 

Those who have realised the truth regarding the 
Ultimate Reality as described above, are alone free from 
narrowness. Others are verily narrow-minded. This is 
thus described in this verse. “ Drowned in the idea of 
separation *' means those who stick to the idea of sepa¬ 
ration, that is to say, those who confine themselves to 
the multiplicity of phenomenal experiences. Who are they? 
They are those who assert that the multiplicity of objects 
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exists, i.e., the dualists. They arc called •' narrow¬ 
minded’" as they never realise the natural purity of 
Atman on account of their ever-dwelling on the thought 
of multiplicity, i.e., on account of their taking as real 
the duality of experiences imagined through ignorance. 
Therefore it has been truly said that these people are 
narrow-minded. 

Compare “ Who ever, O Girgi, without knowing hat Akshara 
(the Imperishable), offers oblations in this world, si crifices, and 
performs penance for a thousand years, his work will have an end. 
Whosoever, O Gtirgi, without knowing this Akshuta, departs this 
world, he is narrow-minded. But he, O Gargi, who departs this 
world, knowing this Akshara, is a Brdhmana." (Br. Up., 3. 8. 10.) 

% f? 551% II II 

Q.^i. They ahne are said to he of the hi^l est wisdom 
who are firm in their conviction of the Self, inborn and 
ever the .same. This, ordinary men cannot understand. 

Sankara’s Commentary 

That this knowledge of the Supreme Reality is 
incapable of being understood by the poor intellect, by 
the unwise,^ i.e., by persons of small intellect who are* 
outside the knowledge of Vedanta,—is thus explained 
in this verse. Those few, even thoLigh’ th;y may be 
women or others, who arc firm in their conviction of 
the nature of Ultimate Reality, unborn and undivided, 
are alone possessors of the highest wisdom. They alone 
know the essence of Reality. Others,^ i.e., persons of 
ordinary intellect, cannot understand their wiys, that is 
to say, the Supreme Reality reali.sed by the wise. It is 
said in the Swin'r/“ Even the gods* feel pu/yled while 
trying to follow in the footsteps of those who leave no 


14 
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track behind, of those who realise themselves in all beings 
and who are always devoted to the welfare of all. They 
leave* no track behind like the birds flying through the 
sky.” 

' The unwise—That is, men devoid of discrimination. 

* yyho are, elc .—The Vedanta Scriptures alone can illumine us 
regarding the real nature of the Self. But the real meaning of the 
Vedanta can be understood only through reason. 

Eecn though—V/omcn and Madras were interdicted from the 
study of the Upanishacis though it was conceded that they could 
attain to the highest knowledge through Smrili. This was the 
tradition in India during post-Upanishadic age. But in the age 
of the Upanishads, women were certainly not precluded from seeking^ 
or attaining the highest knowledge. Many inspiring portions of 
the Vedas were composed by women. 

* Others, err.—Ordinary people cannot appreciate the life and. 
activities of the truly wise bcctiuse the former do not understand 
the truth about, and believe in Brahman and the phenomenal 
world. 

‘ Cjut/.v—That is to say, the beings that arc said to move in a 
higher plane of existence. They also stand stupefied before the- 
Knowers of Brahman as the former have not yet transcended the 
realm of duality. 

* They leave, etc .—The wise, on account of their realisation of 
the non-dual Atman, never manifest by way of advertisement, any 
supernatural characteristics by which the ordinary men could mark, 
their greatness. The life of the truly wise is iierfcctly natural though, 
their angle of vision is totally difierent from that of the ordinary 
folk. Hence no one except those who have similar wisdom can, 
understand the nature tif the wise. 

^ ^ II n 

96. Knowledge {consciousness), the essence of the 
Jivas (who are unbjrn), is admitted to be itself unborn 
and unrelated (to any e.xternal object). This knowledge 
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is proclaimed to he unconditioned as it is not related to any 
other object (which, really speaking, does net exist). 

Sankara’s Commentary 

What constitutes the highest wisdom (i.e , the wisdom 
of the knower of the non-dual Atman)'? This is thus 
explained; Knowledge which constitutes tfe essence of 
the Dharmas (JIvas), unborn, immutable and identical 
with .itman, is also admitted to be unborn^ ard immutable. 
It is just like the light and the heat belonging to the sun. 
Knowledge, being ever unrelated to othei“ objects, js 
said to be unborn. As knowledge is, thus, unrelated 
to other objects, it is like the {ka.ia, called i nconditioned 
or absolute. 

* Unborn, etc. —This refutes the theory of the NyHya reafsts 
who say that knowledge is an attribute of Atnuin ind arises only 
by the contact of the mind with an external object. It has already 
been pointed out that the appearance of external o jjects is due to 
illusion. But consciousness (.Atman) does not cease to exist in the 
absence of objects as in Yoxa Sammlhi or deep-shep. Therefore 
the real nature of knowledge is that it is unborn and unattached. 
From the standpoint of Reality the Jim is identical with conscious¬ 
ness like the identity of the sun with its heal and light. 

Other oi/ei-rv—U is because such objects do not, from the 
standpoint of Reality, exist. 

/ 

3T^rirTr II || 

97. The slightest idea of variety (in \tman) enter¬ 
tained by the ignorant bars their approach to the uncondi¬ 
tioned. The destruction of th? veil (covering the real 
nature o/Atman) is out of the .question. 
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Sankara’s Commentary 

If persons, through ignorance, think,—as those who 
differ from us assert—that an entity (;.e., JIva or Atman) 
does undergo the slightest change, either subjectively or 
objectively, then such ignorant persons can never realise 
the ever-unrclatedness (of Atman)} Therefore* it goes 
without saying that there cannot be any destruction of 
bondage (that is supposed to keep the Jlva bound to the 
world). 

Accordingly the Ultimate Reality Is immutable and non-dual 
Self. Knowledge is ever unrelated to objects as they do not, as 
such, exist. The view of the opponent regarding the separate 
existence of objects cannot be upheld as it contradicts the unrelated 
mature of Atman which is admitted by all .schools of thought. 

’ Atman, etc. —If the birth or production of an object be 
admitted, knowledge must be related to it. Otherwise one cannot 
know its birth. In that case the absolute and unrelated nature 
of knowledge cannot be maintained. 

“ Therefore, etc. —If it be contended that knowledge is produced 
or if it be said that knowledge (Consciousness or Arman) is not 
birthless by nature, then one cannot speak of liberation or the 
destruction of bondage, as there i.s no guarantee of the liberation 
being permanent, 

98. A// Dharmas (I'.e., Jtvas) are ever free from 
bondage and pure hy nature. They are ever illumined and 
liberated from the very beginning. Still the wise speak of 
the Jivas as capable of knowing f the Ultimate Truth'). 

Sankara’s Commentary 

(Objection)—It has been stated in the previous 
Kdrikd that (according to the view of the ignorant) the 
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destruction of the veil covering the real nature of Atman 
is not possible. This is a (tacit) admission by Ihe 
Vedfintist that the (real) nature of the Jivas is covered 
by a veil. 

(Reply)—It' is not so. The Jlvas'^ are never subject 
to any veil or bondage imposed by ignorance. That is 
to say, they are ever free from any bondage (which does 
not at all exist). They are pure by nature; illumined 
and free from the very beginning as it is said that they 
are of the nature of eternal purity, knowlC'lge and free¬ 
dom. If so, why arc JIvai described as capable of 
knowing (the Ultimate Reality) by teachers who are com¬ 
petent to know the Truth, t.c., those who are endowed 
with the power of discrimination ? The reply is that it®^ 
is like speaking about the sun as shining though the very 
nature of the sun is all-light, or speaking about the htll, 
which is ever free from any motion, as always standing- 

'■ It, e/c—People imagine that they can remove the veil of 
Atnum by knowledge. This is also due to Avklyc or ignorance. 

The Jivas, t’/c'.—If a man has got the idea of veil or impurity, 
then he is bound. But in the absence of such i lea he is free. 
Atman has no veil. One speaks of veil, bondage, etc., only from 
the causal standpoint. This position i.s the most difficult to be 
correctly understood inasmuch as for the generality of men, causa¬ 
tion is a fact, therefore the veil or bondage of Atman is also a fact. 
But from the standpoint of the Ultimate Truth, then is no causality 
and therefore no veil, bondage or ignorance. 

■’ It is like, etc.—One speaks of the rising and the shining of 
the sun though the sun, inasmuch as it is always cf the nature of 
light, cannot be said to rise or shine at any particular moment. 
Similarly one describes the hill .ns standing, which co'rectly speaking 
is only a correlative of motion. Nevertheless, though the hill never 
moves, yet it is described as standing. As the ideas of rising, 
shining, etc., associated with the sun or the ideas o ’ standing, etc., 
attributed to the hill do not aft'ect their real nature, so also the idea 
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of ■" knowability’’ ascribed to the "y/wj, which is all-knowledge by 
nature, does not affect it in any way. 

ST 55^ HIST cTifq (fq) sT: 1 

vrirr^cT»?r ii ^9, ii 

99. The knowledge of the wise one, who is all-light, 
is ever untouched by objects. All the entities as well as 
knowledge {which are non-aifferent) are also ever-un- 
touched by anv object. This is not the v/(m of the Biuldha. 

Sankara’s Commenfarv 

The knowledge of the wise man. that i.s to say, of 
the one who has attained to the .Supreme Reality, is ever 
unrelated to other' objects or .Uvus. This knowledge is 
always centred in or is identical with Jiva (i.e., Atman) 
like the sun and its light. The word "Tdyee", "All- 
light”, in the text signities that which is all-pervasive 
like Akdsa or, it may mean that which is adorable or all- 
knowledge. All entities, i.e., Jivas (beings like so many 
Atmans) are as unattached as the Akdsa, and ever-un- 
related to anything else. Knowledge (Jndna) which has 
been compared to Akdsa in the beginning- of this chapter 
is non-different from the knowledge of the wise one 
who is all-light. Therefore the .ikdsa like knowledge of 
the w'ise does not relate itself to any other object. This 
is also the essence of the Dhurmas or all entities. The 
essence of all the entities is the essence of Brahman, and 
is, like Akdsa, immutable, changeless, free from parts, 
permanent, one and without a second, unattached, non- 
cognizable, unthinkable and beyond hunger and thirst. 
The Sruti also says, “The knowledge (characteristic) 
of the seer is never absent.” This knowledge regarding 
the Ultimate Reality, non-dual and characterised by the 
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absence of pcrceiver, perception and the perceived, is 
not the same as that declaned by the Bi.ddha.^ The 
view^ of the Buddha, which rejects the existence of 
external objects and asserts the existence of ideas alone, 
is said to be similar to or very near the truth of non-dual 
Atman. But this knowledge of non-duality which is the 
Ultimate Reality can be attained through Vedanta alone. 

* Other, etc .—It is because objects or .Uvas. diff.irt nt from know¬ 
ledge or Atman, do not exist. 

Bff’innini’, etc. -Compare the first verse of the fourth chapter. 

“ The reference is to the views held by the Buddhist 

idealists. 

* The view, etc'.--Mci;iphysica!ly speaking, Buddh stie philosophy 
IS nearest to Advaita Vedanta in its dialectics. 

II ^oo || 

100. Having realised that eontlition (i.:., the kiunv- 
led.t’i’ of the Supreme Reality) whit h is e.\ ir~. inely difficult 
to he yrasped, profound, hirthless, alway.t the .same, all- 
Jiyiit, and free from mitlliplieiiy, we saint It as best as 
we ean. 

Sankara’s Commi-ni arv 

The treatise is now completed. This Salutation is 
made with a view' to extol the knowledge of the Stipremc 
Reality. lt‘ is extremely difficult to tinde-stand it. In 
other words, it is difficult of comprehensio i as it is not 
related to any of the four- possible predicates, such as 
existence, non-existence, etc. It is profciind, that is, 
very deep like a great ocean. People^ de\oid of discri¬ 
mination cannot fathom it. This knowledge (.Indna) is, 
further, birthlcss, always the same and all-light. Having 
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attained this knowledge which is free from multiplicity, 
having* become one with it, we salute it. Though®" 
this absolute knowledge cannot be subjected to any rela¬ 
tive treatment (such as. Salutation, etc.) yet we view it 
from the relative standpoint and adore it to* the best of 
our ability. 

' It /.V, ftc.- It is because the knowledge of the non-dual Atman 
is not possible by direct perception through the instrumentality 
of the sense-organs. 

* Four, etc. -Reference— Karika 83, Chapter IV. 

® People, etc. —This knowledge of Atman can be attained only 
through discrimination by which one can negate what is ignorance. 
Then the knowledge of Self reveals itself. 

■* Ilavin/t, etc. -The knowledge of Atman enables one to realise 
one’s identity with It. 

“ Though, etc. —Salutation always implies duality and is possible- 
only from the relative standpoint. The author, being full of human 
love and gratitude to the knowledge that enabled him to realise 
the Supreme Reality, drags it, as it were, to the relative plane by 
imagining it as a Person or Teacher and then adores it by saluting 
it, to set an example to the ignorant. 

* To the best, etc .—No salutation is possible with regard to the 
non-dual .Atman because the knower of Atman is one with Atman 
Itself. This salutation is made from the relative standpoint. 

Here ends Sri Gaudapada’s MSndiikya Vpunishud 
KdrikS with the Commentary of Sri Sankara. 

Aum Peace ! Peace ! Peace ! 
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The Concluding Salutation by Sri SankaracbSrya. 

arsfirf^ 

^ nn^#; i 

m ’T^^cTisfw II Ml 

I bow to that Brahman, the destroyer of all fear of 
those who take shelter under It,—^which, though unborn, 
appears to be associated with birth through Its (in¬ 
scrutable and indescribable) power (of kni^wledge and 
activity); which, though ever at rest, appears to be 
moving; and which, though non-dual, appiars to have 
assumed multifarious forms to those whese vision is 
deluded by the percepriun of endless objects and their 
attributes, 

q?cT ij;3qFf3T^54 rr<;rfg^q5 Tl^j'TlMcfrSTW |R || 

1 prostrate to the feet of tliai Great Teacher, the 
most adored among the adorable, who, -out of sheer 
comjrassion for the beings drowned in the deep ocean 
of the world, infested with the terrible sharks of incessant 
births (and deaths),—rescued, for the benefit of all, this 
nectar, hardly obtainable even by the godc. from the 
innermost depths of the ocean of the Vedas by churning 
it with the (churning) rod of his illumined reason. 
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^ ^ I 

jp'7i?:[^Ff^rnJTT ^f^Rmsrqqn^qT 

^rqrfr Trqfr'rat nq^iqfqg^ II ^ II 

1 make obeisance wilh my whole being to those holy 
feet—the dispellers of the fear of this chain of births and 
deaths—of my great teacher who. through the light of 
his illumined reason, destroyed the darkness of delusion 
enveloping my mind; who destroyed for ever my (notions 
of) appearance and disappearance in this terrible ocean 
of innumerable births and deaths: and who makes all 
others also that take shelter at his feet, attain to the 
unfailing knowledge of Scriptures, peace and the state 
•of perfect non-di(Tercntialion. 


Aum Peace ! Peace ! Peace ! 
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